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Dr. (Miss) Asha Goswami has written an interesting book ““Krgna Katha and Allied 
Matters”. 


Religion is an experience of truth, an encounter of the Reality. People must never 
quarrel about the names which they give to God nor about the approaches by which one 
get to God. God is there in everyone’s heart. This is what Bhagavad Gita, which is the 
quintessence of Mahabharata, teaches us. The Mahabharata is the story of Krsna or Krsna 
Katha. It encompasses all the aspects of the nature of man, rational, ethical and spiritual. 
Every side of human nature is answered by it, is fulfilled by it. This epic has been the 
subject of study of almost all the Orientalists who have made their own contributions to 
Krsna Katha. Several names have been ascribed to Lord Krma for the reason of his 
identification with the Supreme God, of his personality, of his various deeds, of the weapons 
he used and soon. There have been critics of the deeds or lilas of Krena. These criticisms 
have created certain uncertainty specially among the Westerners. The authress has success- 
fully dispelled all these doubts. She has also vividly explained how Krsna Kath@ developed 
through the ages. 


The book reveals the authress’ proficiency in the Sanskrit language as well as her deep 
study of the life of Lord Krsna. It is a valuable addition to the literature on the subject. 
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(M. Hidayatullah ) 
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“The personality and teachings of Krsna” constitutes one of the most absorbing and 
ennobling themes of India’s cultural history. It is also a highly challenging theme. Dr. 
(Miss) Asha Goswami’s book “Krena-Katha and Allied Matters” reflects a refreshingly 
original approach to the subject and sheds new light on several of its facets. It is, therefore, 
with great pleasure that I welcome and recommend the book. 


Rw Dante 


(R. N, Dandekar) 


East-West University of Brahmavidya 
(Affiliated To—Narayana Gurukula Foundation) 
Brahmavidya Mandir 
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695 145 Trivandrum Distt. Hills Boro, 
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No figure, historical or mythical, has caught man’s attention on so many grounds and 
for so many reasons, as Sri Krgna has. He is universally loved as a child, an adolescent 
with all the fun and frivolity of youngsters in that age group, a cowherd, an ardent lover, a 
flute-bearer, a resolute fighter, a saviour of people, a pleasant conversationalist who spoke 
profound truths, a mediator between people, a friend of the lost and lowly, a sure match for 
any tyrant, a teacher among teachers, and, above all, the Lord of all Eternity. Four great 
books of India have Krgna as their central piece and matchless hero: the Mahabharata, the 
Bhagavad, the Vignu Purana and the Bhagavad Gita. Although the Bhagavad Gita is included 
in the Mahabharata, the seven hundred verses of the Gita make a book on their own. Apart 
from these four books, there are so many Krsna Kathas (stories) in every regional language 
of India that one cannot make an exhaustive list. If India has a national and cultural 
unity, it is more insured by the remembrance of Rama and Krgna than that of her constitution 
and law enforcement. As years pass by, the enigmatic story of Krsna becomes more and 
more intriguing and fascinating. 

When Miss Asha Goswami chose the story of Krsna as a theme for research to qualify 
her for her doctorate in philosophy, she was not merely fulfilling the requirements of the 
university, she was also discovering her swadharma. It isa common belief among Hindus 
that one chooses God because God has already chosen him or her. I have known Kumari 
Asha Goswami for about twenty years and I have always marvelled at her one-pointed 
devotion, ekantika bhakti, to Lord Krsna. It was my good fortune to become conversant 
with her work. I felt so much gratified that whatever study she undertook, she always did 
it with a critical and open mind and with great dedication. It is only natural that religious 
persons engaged in spiritual pursuit give great attention to their Swadhydya. But Dr. Asha 
Goswami is not a blind follower of tradition. She is familiar both with the Oriental séstric 
tradition and the Occidental methodology of skeptical scrutiny and critical analysis. She is not 
the least fanatical or parochial in the appraisal and assessment of the literary merits of the 
works she presents. 

I am very much pleased to hear that finally the Most Benevolent Lord has gracefully 
occasioned this most valuable book of Ashaji to be published now. I recommend it to all 
wisdom lovers and I wish the book and its author all the blessings of Lord Sri Krma. 


Gye 


(Guru Nitya Chaitanya Yati) 


Preface 


For centuries, people in India have found solace and spiritual satisfaction by reading 
the life-story of Krsna, for it is said ‘Brahman Krsna Kathah punyamadhvirlokamalapahah/ 
Ko nu trpyet Spnvanah Srutajno nityandtanah //’ Kryna-kath@, it seems is a theme that 
people have never ceased to rethink and to retell. The present work is an attempt to present 
Krsna-Katha in its true colourings; to reconstruct the correlation of the sources; and to 
assess the Krsna problems in their right perspective. The work has been divided into two 
parts. The first part aims at the elucidation of Krsna-Katha, while the second part presents a 
substantial effort to the solution of the Krgna problems. Although Krsna matters are so 
fascinating and extensive that one is tempted to say much, but I have tried to limit myself 
within the framework provided by the Mahabharata, its appendix, the Hari Varhsa and the 
contemporary sources, and have discussed only those which are much publicised and much 
talked about. Besides some research papers which were read at sessions of different organisa- 
tions, the work contains some of the observations from my Ph.D. dissertation. 


Srl Krsna, though being primarily an eminent Hindu religious leader of his times, was 
essentially a world religious leader who had synthesised all the prevailing religious doctrines 
into a new religion which He placed before the world in the form of Bhagavadglt@. Thus, 
the theme ‘Krsna-Katha and Allied Matters’ not only provided me the opportunity to soive 
some of the Krgna problems and thereby serve the cause of Hindu religion and that of the 
mankind in general, but to know the all sided life-story of the greatest man ever born on the 
earth and draw inspirations from the same for my personal benefit. 


In the course of my critical evaluation of Krma-Katha, the more I studied the sources 
as well as the writings of the eminent scholars, the more I became fascinated and dedicated 
towards the same. For this dedicated spirit towards Krsna-Theme, I record my indebtedness 
to my revered father Sh. M. L. Goswami, who not only initiated me into such a tough and 
challenging study but gave inspiration, encouragements and help to me during my research 
deliberations on Krma-Katha. Being greatly benefitted from the writings of great 
savants and scholars, most sincerely I give expression to my gratitude to all of them. 


I take this opportunity to record my deep sense of gratitude to His Excellency, 
Sh. M. Hidayatullah, the Vice-President of India, and it is my great privilege that such a 
noble personality, great literateure of the Modern Era, has honoured my book with a Foreword. 


I am under deep obligations to Revered Prof. R. N. Dandekar, Padmabhushan, 
Hon. Secy. Bhandarkar Oriental Research Institute, Poona, President, International Associa- 
tion of Sanskrit Studies, Paris, who inspite of his busy schedule and heavy preoccupations. 
has sent his kind message for the book. The tribute which I pay to this eminent scholar is a 
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duty and I feel it a privilege and personal honour to have been thus blessed by the great 
pioneer among the modern Indologists. 

Iam highly obliged to my venerable Guru, Nitya Chaitanya Yati, President, East West 
University of Brahma Vidya, Narayana Gurukula, Nilgiris, India, who not only helped and 
encouraged me during my writings, but has also provided the book with his kind introducing 
remarks. As a token of gratitude, I offer my salutation to this sagacious Guru, the modest 
Brahmajnanl of our times. 

I am thankful to the University Grants Commission, New Delhi, for providing 
further opportunity to me under its research project scheme, to undertake an extensive 
advanced Post Doctoral research ‘The critical and comparative study of Krsna legend(s) in 
the Brahmanical Puranas and Non-Brahmanical Sources’. The same has not only led me to 
incorporate in the present volume some of the new findings, but also has added new 
dimensions to my approach, 


My thanks are also due to my family members, in particular to Miss Suman Goswami, 
my niece who without losing any time helped me in various ways to bring about this 
publication; and to the readers, in anticipation of their critical indulgence to this book. 

As Kalhana, the eminent historian of ancient India had remarked that ‘books on 
Indian History and religion ought to be free from all prejudice’, it is to be stressed upon that 
the stand-point maintained throughout the work is scientific, rational and every view has been 
substantiated from the authoritative evidence. 

Finally, I feel proud of this opportunity of having brought out in a book form the 
elevating Krana-Kathi and some matters relating to His Lordship Srl Krsna. Triply blessed 
this book on Krsna may prove thrice blest : Sravanamangala, dhyanamangala and 
Visvamangala. 


7th April, 1984 Asha Goswami 
Delhi, INDIA 
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PROLOGUE 


THE SUBJECT OF STUDY 


The Study is titled “Krsna Katha and Allied Matters.” Divided into two parts, the 
present work presents a critical appraisal of Krgna-Katha as depicted in the Mahabharata 
along with some Allied Matters which have gathered around side by side with its development 
through the ages. The word ‘Katha’ literally means a tale or a story and Krsna Katha, 
therefore, signifies the story of Krsna. The term ‘Allied Matters’ denotes widely the various 
problems relating to Kr3na-Theme. 


THE IMPORTANCE OF THE STUDY 


‘Krsna-Katha’ is one of the most important topics in the vast ancient Indian literature 
and history. It is quite fascinating and equally illusive and puzzling. There is hardly any 
Orientalist who has not contributed to this topic ever since the “discovery of Sanskrit” by the 
Westerners two centuries ago, and yet Krsna-problems, created as a result of their criticism, 
stand as uncertain today as ever before. 


There are innumerable books on this subject, both in Sanskrit and other languages. 
Pusalkar’s list (vide, S.E.P. Chap. V, PP. 49-50 ‘Historicity of Krsna’) contains a mention of 
31 such books. But this list is by no means a complete one as there are many more books 
available on the same subject. An idea of the same fact may just be had from the long list of 
books given in the ‘Bibliography’. Despite the best efforts made by many scholars to solve 
the Krsna Problems, none in fact has so far been solved. 


(i) Fascinating Aspect : ‘Kygna-Katha’ is quite fascinating because being an all-sided one 
it is the solitary instance in the biographies of Great-Men of World history. There is no 
human record of a more wonderful life-story than that of Krsna. In Him we find the highest 
perfection of human-life blended equally with the highest attributes of ‘divinity’. While the 
other Great-Men of history performed one or the other of the three functions of Great-Men, 
Sri Kysna combined in Himself all of the said three functions i.e. of (i) a teacher; (ii) a devotion 
inspirer, and (iii) a history maker. How fascinating it is to observe that, Krsna is again the 
only one instance in the whole of the world history where a person ever acquired so vast a 
number of names and epithets by virtue of his valorous deeds and high personal qualities. 
The very great number of the names acquired by Krsna, is in fact the ‘measure’ of his 
greatness. The Mah@bharata (XIII. 254. Visnu Sahasra nama) contains a long list of the 
names attributed to Srl Krsna. No wonder then that the Hindus have always regarded Him 
as a Porna-Avatara (“Krsnastu Bhagawan Swayam”’). 
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(ii) Mlusive and Puzzling Aspect : “‘Krsna-Katha” is quite puzzling and very illusive 
because side by side with the narratives portraying Him as a Great Manor an Avatara, 
there are others which depict Him in the opposite form. For instance, if He is described 
as a great teacher and a preacher of ‘Dharma’, He is also portrayed to have not only 
violated ‘Dharma’ Himself but having instigated others to do the same on many 
occasions. The killing of Bhisma, Drona, Karna, Jayadratha and Duryodhana in the 
Bharata-War, afford very good examples as an illustration of the same fact. The 
Magadhana King Jarasathdha, His arch-enemy, was also killed by Bhima by foul 
means at Krsna’s prompting. Similarly, if there are passages in the Mahabharata 
where His friends acclaim Him as an incarnation of Visnu, the Supreme God, there are also 
some others which show Him only in human colour and nature, as is seen from His un- 
reasonable rage and broken promises e.g. of not bearing arms (Mbh. VI. 59.88); His ignorance 
in the battle-field (He cannot say where Arjuna is, Mbh. VII. 19, 21); His worship of Uma 
from whom He gets His thousands of wives (Mbh. XIII, 15.7 etc.); His power received from 
the Gods when He killed Naraka and recovered Aditi’s ear-rings (Mbh. V. 48.50 ff.); and His 
own admission that He was unable to doa divine act at any time but would do what He 
could do as a man, etc. (Epic Mythology, Hopkins, p. 815). And again He teaches 
“Renunciation” and “Detachment” as means of attaining God, but Himself acts in just the 
opposite manner. He is credited to have married a very vast number of 16108 wives. The 
vastness of the size of His Harem may well be judged from the fact that from each of His 
wife He got as many as ten sons for whom He built separate chambers at Dwaraka. The 
attachment, which He had for His own house-hold, often created many a complex problems 
for Him. The Parijata-tree affair and the various domestic scandals in which His son Sathba 
was concerned, were the consequence of the immense size of His house-hold. His relations 
with the Vrndavana Gopis and the Rasa-dance enacted by Him in their midst, have been 
described in a quite sensuous way in the Puranas. He has been labelled as the ‘Licentious 
cowherd”. Surely, it was for some such reasons that the writers of the Puranas got puzzled 
while giving such narratives and found really difficult to reconcile both the opposite traits in 
one and the same person, as is amply evidenced from ‘Sita-Janamejaya dialogue’ of the 
Bhagavata Purana (qrwtariae). One is, therefore, quite puzzled to find one and the same 
person discharging both the opposite functions. 


HISTORICITY AND DIVINITY OF KRSNA 


Ever since the birth of Krsna some five thousand years ago, millions of the devout 
Indians have regarded Him as an Incarnation of the Supreme God Visnu, and have worshipped 
Him since then with full faith and veneration. They had the belief that Krsna of the 
Mahabharata and the Puranas was one and the same Yadava hero of Mathura who later 
migrated to Dwaraka and built his capital there. The Indians also fully believed that Krsna, 
the preacher of the Bhagavadgita and Krsna, the Founder of the Bhagavata religion, was one 
and the same Yadava prince of Mathura. The great Bhagavata literature composed in the 
medieval age and the sentiment of devotion (Bhakti) preached by Ramanuja and Madhva in 
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the South, Ramananda, Mirabai, Kablra and Vallabha in the North and Caitanya in the East 
bear ample testimony to the same fact. 


The western scholars have doubted the very historicity of Krsna. Dahlmann’ considers 
Kyana as belonging to the older portions of the Epic poem, while Levi® regards him as ‘persona 
sine qua hen’ of the entire Epic. According to Winternitz’, Krsna did not figure at all in the 
Epic and was introduced into the same at a much later stage. Oldenberg*, Jacobi®, Eliot® and 
some others also regard Krsna as an intrusion in the original story. Winternitz’ regards the 
Vaisnavite portions of the source-books as later interpolations and Holtzmann® regards both 
the Vaignavite and the Saivite portions as later interpolations. Winternitz® said that there were 
three Krsnas, while Kennedy” said that there were four Krgnas syncretized. Sedgewick" said 
that there was even confusion regarding the two historic heroes besides the divine one. 
Bhandarkar™, Garbe!*, Grierson" ‘Jacobi!® and Winternitz’® held that, Krsna and Vasudeva 
were different persons. However, Hopkins!’, Keith’* and Ray Choudhury held contrary views. 
Bhandarkar’, Buhler**, Garbe”’, Grierson”, Ray Chaudhury**, Seal** and others admitted that 
Krsna was only a human teacher. But according to Barth**, Kryna was popular deity and a 
divinity belonging to the solar dynasty. Grierson** viewed that there was a connection between 


1, Dahtmano, HLL. I, p. 457. 

2. Levi, HLL. I, p. 457. 

3, Winternitz, H.-L. I, p. 457. 

4. Oldenberg, Das Mahabharata, pp. 37. 43. 
5S. Jacobi, N.G.G.W. 1896, p. 13 N2. 
6. Eliot, N.G.G.W. 1896, p. 13 N2. 
7. Winternitz, H.I L. I, p. 457. 
8. Holtzmann ‘Das Mahabbérata und Seine Theile’, 
9. Winternitz, H.LL. I, p. 456. 
10. Kennedy, J.R.A.S. 1907, p. 961. 
M1. Sedgewick, J.B.B.R.A.S. XXIII, p. 115 ff. 
12. Bhandarkar, V.S. pp. 13, 49. 
13. Garbe, E.R.E. Il, p. 535 ff. 
14, Grierson, E.R.E. II, p. 538 ff. 
15. Jacobi, E.R.E. VII, p. 193 ff. 
16. Winternitz, HLL. 1, p. 456. 
17. Hopkins, J.R.A.S. 1905, p, 384. 
18. Keith, J.R.AS. 1915, p. 548 
19, Bhandarkar, I.A, 1889, p. 189. 

20. Buhler, I.A. 1894, p. 248. 

21. Garbe, Philosophy of Ancient India, pp. 83-85. 

22. Grierson, 1.A. 1908, p. 253. 

23. Ray Chaudhury, B.H.V.S., Ch. 1. 

2A. Seal, Comparative Studies in Vaispavism and Christianity, p. 10. 
25. Barth, R.L, p. 166. 

26. Grierson, I.A., 1908, p. 253. 
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the religion preached by Krsna and the Sun-worship. Keith' and Barth’ differed. Hopkins* 
took Krsna.as a tribal-God of the polyanderous Pandavas, a wild tribe of the Gangetic delta. 
Keith‘ regarded Krsna as a vegetation-deity. A. Weber® followed by Lorenson*, had held 
that Bhagavadgité had borrowed its teachings from Christianity. He had even advocated a 
parallel in the names of Krsna and Christ. Levi’, however, considers Git@ (the teaching of 
Krsna) as the integral part of the Mahabharata. Hopkins® regards it as an interpolation and 
does not consider it even necessary to prove the same fact. P. Georgi®, Weber’, Sir William 
Jones", Polier!* and Kleukar’? believed that the religion of ‘Bhakti’ preached by Krsna in the 
Bhagavadgita was purely of Christian origin: Regarding Radha, who plays an important role 
in the Bhagavata religion and whose name appears for the first time in the 9th century A. D., 
efforts have been made by some scholars'* to connect her with the veiled references found in 
the Bhagavata Purana. ‘Anu Gita’, another work containing the ‘alleged teachings of Krsna’, 
has been held by many scholars, such as Pandit Kasinatha Trayamvak Telang’®, to be a later 
addition and an interpolation. 


These conflicting views have arisen because the source-books of Krsna-Katha contain 
many contradictions and absurdities. The western scholars have held that these source-books 
are full of fanciful poetic exaggerations and hyperboles which were grafted on to the original 
story later on. Lassen in 1837,'* A. Weber in 1852”, and A. Ludwig in 1884,!* had raised 
many doubts about the Mahabharata, while Soren Sorenson’* had even attempted a 
reconstruction of the Mahabharata in 1883 and had claimed to have obtained the original Epic 
of just 7 to 8 thousand Slokas by eliminating the rest of about 93000 Slokas, which, according 
to him, were all later interpolations. BORI, has very recently brought out a critical edition 
of the Mahabharata on which project over twenty learned scholars worked zealously for 
over forty years. This critical edition pushes out as much as about half of the poem i.e., over 


l. Keith, J.R.AS., 1908, p. 171. 
2. Barth, R.1., p. 166. 

3. Hopkins, R.1., pp. 388, 466-67. 
4. Keith, .R.AS., 1908, p. 253. 
5. A.Weber —1.A., Oct. 1873. 
6 

7. 
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. Lorenson Ibid 
|. Levi J.A.0.S. XIII, p. 204. 
|. Hopkins Ibid 
9. P. Georgi E.H.V., Bhagavatism and Christianity by Ray Chaudhury, p. 77. 
10. Weber Ibid 
M1. Sir William Jones Ibid 
12. Polier Ibid 
13. Kleukar Ibid 


14. Cf. Chatterji, B.S.0.S. VIII, pp. 457-466. 

15. S. B. B. Vol. VII. Intro. p. 6. 

16. Lassen. Ind. Alt. f, pp. 576 ff. 733 ff. II, pp. 101 ff. 

17. A Weber, Indische Literature Eschichte, pp. 179 ff. 

18. (A. Ludwig) Abhandlurgen der Kgl bahmischen Ges Der Wiss, IV. 12.1. ff, 

19. (Soren Sorenson) Om Mahabhitrata Stilling 2 den Indishe literature. Ksoheo, Havan, 1893. 
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about 50 thousand of slokas as later interpolations. Adolf Holtzmann!, Hopkins*, L. Von 
Schroder* and Grierson‘ had advocated the view about the Mahabharata known as_ the 
“Inversion Theory” according to which the original Epic had first been written in praise of 
the Kauravas but had been changed into one in praise of the Pandavas subsequently. 
This view was, however, refuted by eminent scholars like Bhandarkar,® Dandekar,* 
and Buhler,” on the basis of inscriptional evidence. Keith* and Held® rejected the ‘Inversion 
Theory’ as an ingenious hypothesis. J. Hertel? viewed that the deceptive incidents in 
the Mahabharata were permitted by the manuals. Joseph Dahlmann,™” Fick,!* A. Barth,’# 
S. Levi* and many others had also expressed divergent views about the authorship and 
the purpose of the Mahabharata. Jacobi™® believed that the didactic portions of the 
Mahabharata had been added later on. Sukhthankar™* had held that the Bhrgus were respon- 
sible for many of the interpolations in the Mah@bharata. Schende!” and Dandekar’ also held 
similar views. Pisani’s Critical Study of the Mah&bharata.” is also full of many divergent 
views. 


As in the case of the Epic Mahabharata about which the Western scholars hold the 
view that the original Epic of only 24,000 slokas had been expanded into one of over 
1,00,000 Slokas by the addition of many episodes and lot of didactic material later on by 
the process of additions and interpolations, so also in the case of the Puranas and the 
Bhagvatgit4 there were similar additions which were subsequently grafted on to the same 
works. 


1. Adolf Holtzmann, Uber das alte indische Epos 1891; Das Mahabharata und Seine Theile, Kiel, 
1892-95. 

2. Hopkins, J.A.O.S., XIII, pp. 57-372. 

3. L. Von. Schroder, Indiens Literatur und Cultur, Leipzig, 1887. 

4. Grierson, J.R.A.S., 1908, pp. 837-44. 

5. Bhandarkar, 1. A. 1889, p. 189. 

6. Dandeker, U.C.R, XII, p. 73. 

7. Buhler, I. A. 1894, p. 248. 

8. Keith, J.R.A.S. 1915. 

9. Held, Mahabharata, An Ethnological Study, pp. 10-11. 

0. J. Hertel, W.Z.K.M., XXIV, p. 421. 

1. Dahlmano, Das Mahabharata als Epos Und Rechesbuch, Berlin, 1895; Genesis das Mahdbbérata, 
Berlin, 1899. 

12. Fick, Die Sozula Gluderung in Norel Ostbehen Indien Zu Buddhas Zeit, pp, 173-174. 

13. A. Barth, R.I. 
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CONFLICTING VIEWS ABOUT THE AGE OF KRSNA 


The age of Krsna is directly linked with the Bharata war because he played an important 
role in the same battle. There are diverse conclusions arrived at by different scholars regarding 
the date of the Bharata war, which have been based on the same set of astronomical and 
dynastical data recorded in the Mahabharata and the Puranas, but vary very much as shown 
here-after : 6000 B.C. (Wheeler), 3100 B.C. (Roy), 3137 B.C. (Triveda), 3102 B.C. (Vaidya, 
Abhyankar), 2449 B.C. (Sen Gupta), 1931 B.C. (Karandikar), 1400 B.C. (Deb), 1198 B.C. 
(Sarkar), 1197 B.C, (Daftary), 1194 B.C. (V.G. Aiyer), 1151 B.C. (Pradhan), 3016 B.C. (V.B. 
Athavale), 3038 and 3016 B.C. (P.R. Chidambar), 2449 B.C. (Tarkeshwar Bhattacarya), 2420 
and 2442 B.C. (M. Raja Rao) 2500 B.C. (Bhagavata), 600 B.C. (H.C. Seth). According to 
the Hindu Tradition, however, the ‘Bharata-War’ took place 5000 years ago. Such is then the 
state of affairs with regards to the accounts given in the source-books of Krsna-Katha 
regarding the age of KRSNA. No wonder then, if the scholars in the past have failed to 
solve any of the ‘Krsna-Problems’. 


KRSNA-KATHA AND THE SCOPE OF ITS STUDY 


The study shall be confined to the ‘Krgna-story’ as narrated in the Mahabharata, 
which, however, deals with the same after Krsna first appeared in the Svayamvara of Draupadi 
as a grown-up and describes it till the event of his death, mostly so far as it relates to his 
relation with his-allies, the Pandavas, References to his early-life are also given there-in only 
incidentally in the dialogues of others, but the genuineness of such dialogues has been disputed 
by the scholars like Bhandarkar’ and others, who opine that the speech of the Cedf King 
Sifupala traducing Krsna, which alludes to his valorous, deeds, e.g. Killing of Patana etc. 
performed at Vrndavana, is an interpolation. The Harivarnéa Purana is. believed to bea 
supplement of the Mahabharata and contains a vivid account of the early life-story of Krsna. 
These two works, therefore, make out a complete picture of the Krsna-story. Krsna, it is 
observed, has been portrayed in the Puranas as a complete divinity or the incarnation of the 
Supreme Lord Visnu from his very birth, but the Mahabharata depicts Him as a human being 
generally. It is only in stray passages here and there that He is accepted as a Divinity by His 
admirers like Bhtsma, Yudhisthira, Vidura, Arjuna, and sage Vyasa, etc., in the course of 
their talks. 


Of all the source-books of Krsna-Katha, the Mahabharata is the oldest. It is now 
generally believed that this Epic had undergone the process of revision and rewriting from 
time to time. It is, in fact, very hard to determine the period and age of the Epic. A period 
covering many centuries during which it must have acquired the present shape, has merely been 
postulated. According to Winternitz,? “Between the 4th century B.C. and the 4th century 


1. Bhandarkar, V.S. p. 35. 
2. Winternitz, H.LL, p. 465. 
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A. D., the transformation of the present Mahabharata into the present compilation took place 
probably, gradually—small alterations and additions still continued to be made, however, in 
the later centuries. One date of the Mahabharata does not exist at all, but the date of every 
part must be determined on its own merits and accounts.” This fact alone is quite suggestive 
that Krsna-Katha, as it finally exists in the Epic, must have similarly been influenced equally 
on the same lines and patterns which influenced in giving it the final shape in the course of 
about 8 centuries (as postulated by Winternitz) during which period its transformation 
into the present form took place. The factor which influenced this transformation comprises 
the impact of the Jaina, the Buddhistic, the Vaisnavite and Savite religions and cultures on 
the Brahmanic religion. 


The Puranas, which were compiled at a much later date, have similarly been greatly 
influenced by the above factors. The exact date of compilation of the Puranas cannot also be 
given though they are generally believed to have been composed during the last 10 centuries. 
Any particular date cannot be assigned to the Puranas and even their component parts also 
belong to different periods, as the process of inflation, omission, emendation, contamination 
and interpolation etc., has all along been continuously corrupting them. Therefore, if the 
Puranas portray Krsna as a divinity from His very birth, there ought to be nothing surprising 
because by the time these works were compiled Krgna’s divinity had long been accepted. The 
fact, therefore, that Krsna had appeared in the Mah@bb@rata as a human being, but had been 
accepted as a divinity from his very birth in the Puranas, which were all compiled at a much 
later period than the Mahabharata, makes it very necessary that a thorough study must first 
be made of the Development of Krsna-Katha through the ages. Since the epic Mahabharata 
{as believed by Winternitz also) had been compiled gradually during the long period of eight 
centuries beginning from 4th century B.C. to the 4th century A.D. and since the H. V. Purana 
was also compiled and given final shape in the Gupta period during the Sth century A. D., 
though some of its material is very ancient and had been drawn from old works which 
do not exist now, the development of the Krsna-story shall have to be studied during a long 
period of 900 years from the 4th century B. C. to the Sth century A.D. 


The period between 4th century B.C. and 5th century A. D. is pretty long and it is a 
matter of history that during this long period our civilzation had been totally transformed. 
The heroic-age of the Mahabharata had completely vanished giving place to periods of 
spiritual search, princely magnificence and the most sophisticated artistry. These periods were 
in turn followed by the catastrophy of invasions in turn by the Greeks and the Hiinas, and as 
result thereof, disintegration and re-integration of the primal heritage of the land had been 
taking place. The old tales were revised and re-edited during this period by the Sectarian 
Theologians; the Zealous worshippers of Visnu and Siva who were quite solicitious for their 
own God’s prestige. The narratives of the life-story of Krsna in the final shape, as now 
found in the extant source-books, had been greatly influenced by all of the above-said factors 
besides the great influence which the religious literature of the Jainas, the Buddhists had 
exercised in giving them their final form. 
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Krma’s life-story, as contained in the relevant source-books, reflects only the views of 
his admirers and the devouts who naturally gave therein highly exaggerated accounts of his 
miracles and the valorous deeds as befitting a ‘divinity’, These accounts are, therefore, only 
one-sided. In order, however, to find the true side of the picture, it is necessary to study the 
life-story of Krma contained in the contemporary works. Luckily the Buddhistic and the Jaina 
works of religion and history, written much earlier than the final redaction of the 
Mahabharata, contain detailed accounts of the life-story of Krma. Besides, the Greek record 
relating to about 400 B. C. is also available. 


The scope of the study shall be extended to cover the Mahabharata and the said 
contemporary works: 


(a) The Brahmanic source-books of Krsna -Katha for this study are essentially : 
(i) The Epic Mahabharata and 


(ii) The H. V. Purana (which in fact is a supplement of the Epic Mahabharata) 


(b) The contemporary religious and other works are the following: 


The Jaina and the Buddhistic Literature: (i) The Jaina Harivarhéa (ii) Uttra-dhyayana, 
Stra (lecture xxii). (ii) Trigasti Salaka Purusa Carita (iv) The Ghata Jataka (v) The 
Jn&tadharma Katha. 


The Greek Literature : McCrindle’s Ancient India as described by Megesthenes and 
Arrian. 


LINES OF INVESTIGATIONS AND METHODS OF APPROACH 


Krsna-Katha is full of legendary and mythological accounts. As such, an other equally 
important problem concerning the life-history of Krsna is the task of disentanglement of the 
two elements of ‘facts’ and ‘fiction’ which are found closely inter-woven in the whole life-story, 
particularly in the Puranas which deal mostly with his early-life. Then and only then we can 
interpret afresh the whole life-story and portray Krsna in his true colours, free from all fanci- 
ful, mythological, marvellous and erotic (mystical) descriptions poetically interwoven in his 
whole life-story. The lines of investigations and the methods of approach to solve the said 
problems are indicated below: — 


(i) Finding New Interpretations of Old Facts : 


Many scholars have closely studied the Krsna-problems ever since the ‘discovery of 
Sanskrit’ by the westerners and so much has been said in the past by the eminent scholars on 
the same topic that one can hardly aspire to make any new finding in the same study. Ina 
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critical-study, however, one is required to find new facts or to find new interpretations to the 
old-facts. In a study like that one in question, which has remained under the thorough probe 
by many scholars and has thus been completely x-rayed more than once critically, it is out of 
question to aim at finding out any new facts. All that seems possible under the circumstances 
is to strive to find new interpretations to the old facts. With this clear end in view, the 
authoress proposes to proceed on with the study ina humble attempt to unearth and solve 
the various mysteries which have engulfed completely the entire life-story of Sri Krana, which 
looks quite absurd and unnatural right from his very birth to his death in the entire span of 
126 years of his life. Hence, the writer submits : 


“Kati Kavyah Kati Krtayah Kati luptah 
Kati Caranti Kati Sithilah/ 

Tad api pravartayati mam 
nigamoktakhyana Sathvidhaneha// ” 


FORM OF INTERPRETATIONS 


The question of the interpretation of old scriptures is indeed very vital. There can be 
many forms of interpretations viz. (i) The dogmatic, (ii) The literal, (iii) The rationalistic and 
Philosophical, (iv) The mystical, (v) The allegorical and symbolical, (vi) The Thoesophical 
and (vii) The historical and psychological (the modern attitude), etc. etc. So while finding new 
interpretations to the age old facts of Krsna-Katha, recourse shall possibly be made to all such 
existing Forms of Interpretations. 


(if) Studying the Archaic Language of the Source Books on Linguistic Basis : 


The westerners have mostly objected that the source-books of Krsna-Katha (the 
Mahabharata and the Puranas) are full of absurdities and contradictory statements. They 
hold, therefore, that the same are quite unreliable. Actually, the language of these works, 
written many centuries back, has become unintelligible on account of the changes in meanings 
and also otherwise corrupted due to interpolations, additions and deletions made here and 
there, either through ignorance or otherwise, as is said : 


cmafequerrafarcia | eafeearferrafi 1 
st: erfeow ered sarerevafrerer 1 


The language of the source books, at certain places, looks hyperbolic and full of fanciful 
Poetic exaggerations. But, the same must be studied in a constructive manner free from all 
bias, as such statements which look hyperbolic or otherwise exaggerated, have certainly some 
fational facts behind them. The prime necessity, therefore, is to reinterpret the archaic language 
of the source-books properly. 
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(til) Removing all causes of Corruption from the Source Books : 


The source-books of Krsna-Katha, admittedly contain lot of interpolated material. 
The importance of the ‘Source-books’ of ‘Krgna-Katha’ and their popularity among the 
multitude of the Hindus cannot, however, be lost sight of. These works are the bed-rock of 
the Hindu-civilization. The Epic Mahabharata is not only a work of poetry and art (Kavya), 
but also, as Winternitz* points it, “‘a manual (SSstra) of morality, law and philosophy, 
supported by the oldest tradition (Smrti) and hence, furnished with incontestible authority; and 
since more than 1500 years (when it was given its final shape during the Gupta period) it has 
served the Indians as much for entertainment as for instructions and edifications.” The 
Puranas, on the other hand, belong to the later religious literature of Hinduism. The Puranas 
are closely connected with the Epics and elaborate further the legends contained in them to 
suit their own individual sectarian purpose. They have, however, followed no rules or 
procedure in the same connection. Besides, the Puranas are partly legendary and partly 
historical. They contain glorified accounts of the unknown things based on the analogy of the 
known things, and therefore, these works are the product of an age when men were not careful 
to distinguish facts from fiction. The modern critics have, therefore, to find out by the process 
of ‘disintegration’ what is fact and what is fiction. As Rapson* had said, the modern critic 
must strive to eliminate first, all ‘possible later additions,’ then compare the oldest portions 
to determine how they stand to one another and then to restore their common tradition to 
the original form. 


The later interpolations in the source-books of ‘Krsna-Katha’ have had the ill effect of 
creating many inconsistencies in their accounts here and there, with the result that different 
interpretations seem possible from the same facts. The event of the Bharata-war, which is 
described in all possible details in the Mahabharata serves very good illustration of the same. 


(iv) The Study of the Marvellous Exploits in the Light of Modern Scientific Achievements 
and Psychic Science: 


The life-story of Krsna abounds in marvellous exploits and valorous deeds but their 
description looks quite hyperbolic and full of miracles. These exploits have all to be studied 
in the light of modern scientific achievements in the field of ‘Electronics’ (the wireless radio 
receiving and transmitting sets, the television sets, the x-ray, etc.), Aviation (the Jet planes 
and other types of aircrafts), the naval ships including submarines, and the nuclear weapons 
(the atom bombs, the hydrogen bombs etc.), which would have all looked simply incredible 
even to the modern scientists a few decades earlier. 


The miracles according to the scientific view can never happen, and if some miracles are 
actually found in the life-story of Krsna, they must be deemed to have some hidden meanings 


1. Winternitz, H.I.L., pp. 316-321 f. 
2. C.HLL, Vol. I, p. 299. 
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behind. The source-books containing such narratives have all ‘sanctity’ attached to them. 
The Mahabharata and the Puranas claim for themselves the highest sacred position by styling 
themselves as the ‘fifth-veda’ (xfrgra guerat dat Fart Fafefe- Chh. U.P. VII. 1.2). Therefore, 
all such events which look full of miracles must not be rejected simply because according to 
the scientific view no miracles can ever happen. Luckily most of the miracles attributed to 
Krma can now be explained satisfactorily and re-interpreted a fresh according to the new 
approach from the angle of para-psychology. Some others can be explained with the help of 
the present day knowledge and experience gained in the field of Science. 


(v) Credibility of the Source-books : 


The credibility and authenticity of the source-books which has been seriously objected 
to by many scholars shall be taken up and examined in all details at the first instance, because 
unless the same is established it is futile to dwell upon their narrative any further. 


The authoress would like to emphasize that though she has studied and gone through 
practically all of the vast material bearing on the topic, she has neither formed any bias against 
any of the ideas propounded by one set or the other of the orientalists, nor has she formed 
any fascination for any particular views or theories advocated by them. She has chosen to be 
guided by the source-books as the same are all indeed very great works, and she would try to 
remain loyal to their spirit. In fact, the whole of the material has been patiently sifted by her 
and critically examined with the sole desire to arrive at historical truth and scientific accuracy. 
To err is human, and the writer is quite alive to her own limitations, but she is determined to 
portray Krgna’s life-story in its true and historical colours and would give new interpretations 
to old facts wherever the same would look possible and reasonably convincing. 
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CHAPTER I 


Development of Krsna-Katha through the Ages 


During the last two thousand years various texts have dealt with Krsna, emphasizing 
one or the other aspect of his character and in this process more and more of details have 
assembled. All the texts bearing on Krsna-Katha are thus the product of widely separated 
eras, and as such the life-story has assumed more and more of religious and philosophical 
tinge under the influence of political, social, and religous upheaval occuring in the country 
during the same period. This fact necessitates that Krgna-Katha in the extant source-books 
be examined in the light of its development through the ages. 


SOCIAL CONDITIONS PREVAILING IN THE COUNTRY AND THEIR EFFECT 
ON KRSNA-KATHA : 


During the Epic period, which extended right from the date of the Mahabharata war 
to about 500 B.C. when the Epic Mahabharata was first composed, the social conditions 
generally remained the same. This is also evident from the accounts given in the Mahabharata 
depicting the social and the political conditions prevailing at the time of the Mahabharata war, 
But as said by C.V. Vaidya (Quoted by Bahadur Mal, P. 42) the second wave of the Aryan 
invaders penetrated deep into the Jumuna Valley where they where forced to intermingle with 
the Non-Aryans by marrying their women although they had till then preserved their caste 
system rigidly. This observation finds support from the Mahabh@rata itself where king 
Yudhisthira in a dialogue between himself and Nahusa says that the caste of a person can well 
be judged from the conduct and the calling of that person (Mbh. Cr. Ed. III. 177. 15-32). 
This shows that as a result of such intermixing, the social and religious systems of the Aryans 
had been influenced with those of the Non-Aryans. Lord Krsna! was born in the Yamuna- 
Valley at Mathura in such conditions under which his personality and conduct had thus been 
greatly influenced. Later on his life-story had also been greatly influenced by the changed 
social conditions when all of the legendary and Mythological beliefs of the Non-Aryans also 
found their way in it by being grafted on to the real life-story. 


1, P. Gode Commemoration Vol. p. 46. (Buddha Prakash maintains that Kyqa is of an Anti-Aryan 
conception, his (Kygna’s) animosity with the Aryan Gods Indra and Varuna being the basis for 
the same view), 
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POLITICAL CONDITIONS PREVAILING IN THE COUNTRY AND THEIR 
EFFECT ON THE LIFE-STORY OF KRSNA : 


Politically, India was divided into small kingdoms during the Epic period. In the times 
of Krsna, the small rulers were often alligned against each other which provided him with ample 
opportunity to establish his superiority by siding with one or the other of contestants. Such 
Political conditions continued till about the time of Chandra Gupta Maurya in the 4th century 
B.C. (321 B.C.) when the whole country came under his rule. Thereafter, the country fell prey 
to the foreign invaders in rapid successions. Bacterians, Parthians and Greeks first invaded in 
250 B.C. Kushanas followed in their trail in 140 B.C. The Hiinas invaded in 500 A.D., and 
they were followed by the fanatic Muslims who first invaded in the 7th century A.D. but finally 
settled in India in the 8th century A.D., and some more of their co-religionists kept invading 
India even thereafter. These fanatic and bigoted ‘Swordsmen of Islam’ had not only plundered 
and looted all that fell in their hands after ruthless massacre of the vanquished, but also 
destroyed all the temples and holy places* besides burning all of the religious and sacred books. 
Asa result of the foreign invasions India passed through tightening of domestic life. As 
pointed out by Archer W.G. (The loves of Krsna, p. 73), romance as an actual experience 
became more difficult of attainment on account of the seclusion of women and the laying of 
great stress on wifely chastity. Thus, as a result of the foreign invasions, disintegration and 
Te-integration of the primal heritage of India had taken place. Consequently the old epic tales 
including those of Krsna had been re-written, re-edited, and revised. 


RELIGIOUS MOVEMENTS IN INDIA AND THEIR INFLUENCE ON KRSNA- 
KATHA : 


Bhagavatism: In the days of Krsna, there were only two religious movements going 
on. One was known as Brahmanism and the other ‘Bhagavatism’, the latter having been 
preached by Krsna amongst his tribesmen. Bhagavatism, as said by Garbe,” became fully 
developed in four stages. In the Ist. stage it remained independent of Brahmanism upto the 
4th century B.C. In the 2nd stage from 300 B.C. to the beginning of the Christian era, the 
Brahmins merged it into Brahmanism in order to counteract the effect of Buddhism, and as a 
result of this fusion, ‘Krsna Vasudeva’ was identified with Vimnu and Narayana. This 
identification of Krsna with the Supreme God Vignu in turn, as pointed out by Garbe,* gave 


1, “In Mathuré alone, there were as many as!10,000 temples in the 11th centuary A.D. when Mahmud 
Ghazni had destroyed that city. And Mahmud himself had described about the finest amongst 
them thus; “If any one should undertake to build a fabric like that, he would have to expend 
there-on one hundred thousand packets of a thousand ‘Dinars’ and would not complete it in two 
hundred years with the assistance of the most incentious masters.” Yet Mahmud destroyed it. 
(Quoted From ‘Kyxpa'—A Study in the Theory of Avatiras, pp. 67-68—by Bhagwan Dass). 

2. E.R.E. I, p. 540. 

3. Ibid. p. 542. 
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rise to the theory of Incarnation. Besides, in the same period there arose the idea of the 
‘Sakti’ or the ‘energic power’ of ‘divinity’. Actually, this concept belonged to the Cult of 
Siva, but the Bhagawatas also adopted it. As Visnu was identified with the Adorable (Krsna 
Vasudeva), Laxmt, the spouse of Visnu, was also looked upon as the Adorable’s energic power. 
She is one with Him, yet distinct from Him. She has done what He has done, and when one 
tells of Him, he tells of her also. This is why all of the texts of the Bhagawatas are delibera- 
tely silent about her. This is how the concept of Radha-Krgna originated. The doctrine of 
‘Divine-Forms’ (Vydhas) was also formed in this very period. As pointed out by Bhandarkar," 
till about 100 B.C. only two Vyiihas i.e. Vasudeva and Safkarsana were known. Later on, it 
appears, the doctrine of four Vydhas was formed in which Krsna’s son Pradyumna and the 
grand son Aniruddha, were also added. According to this concept, Vasudeva was the 
Supreme-Soul; Balarama, (Sankarsana) his brother, was the ‘Jiva’; his son Pradyumna 
was ‘Manas’; and the grand son Aniruddha was ‘Ahankara’. Thus, the life-story of Krma 
took a philosophical and Adhyatmic turn during this period. The 3rd stage of the development 
of Bhagavatism extends from the Ist century A.D. to the 12th century A.D. during which 
period Vaisnavism, which is the same as Krsnaism or Bhagavatism, spread in the whole of India. 
The concepts of eroticism and of Radha were added to the Krsna-Katha@ during the same 
period. Krsna’s Vrndavana Lilas came to the fore-front and the ideas of the heroic Krsna, the 
teacher Krsna, and the great Yogl Krsna, all went completely in the background. The 4th 
stage extends from the 13th century A.D. onwards. During this period a number of theologists 
such as Ramanuja, Nimbarka, and Madhvacarya, tried to give a philosophic foundation to the 
devotional religion of the Vaisnavism by writing commentaries on the Bhagavad Gita and the 
Vedanta-Sitras. This tradition was further kept up and popularized by the North Indian 
Saints such as Kablra, Mirabai, Ramananda, and Stradasa by means of their melodious and 
heart captivating songs depicting the life-story of Krsna. 


Buddhism and Jainism ; Jainism and Buddhism spread in this country in about the 6th 
century B.C. and over-shadowed the old Brahmanical and the Krsnaite religions. Many power- 
ful rulers of that age were their patrons. It was only in about 100 B.C. that Brahmanism could 
again find a hold on the masses but not before it had formed an alliance with both of the said 
religions. The former not only accepted some of the ethics preached by the latter such as 
‘Ahithsa’ which is evidenced from the teachings of the Bhagavad Gitd itself, but also recognized 
Buddha as an Incarnation of the Supreme God Visnu. The Jainas also accepted Krsna as one 
of their ‘Tirthankaras’. 


Islam and the ‘Sufis’ : The religions of Islam and Sufism were both introduced into India 
by the invading Muhammedans in the 8th century A.D. The influence of the Muhammedan 
Sufis on the Krgna-legend was great. The Sufis have contributed much in the Krgna-cult or 
(Kysna-Bhakti) by making it more and more full of the element of emotional-love and grace. 
The traces of the influence of Sufism can be found in the mysticism of Krgna-Bhakti which had 
great hold on the later Krsna- Bhaktas e.g. Caitanya, Kablra, Ramanada, and Mtrabai, etc. 


1. ‘Vaignavism and Saivism and other minor cults’, p. 13. 
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SOURCES OF KRSNA KATHA 


Krsna-Katha is evidenced from the literary as well as the inscriptional and the sculptural 
records. These are : 


Literary Evidence : 


(a) Vedic Literature: As all traditions in this country have a hoary past with roots 
extending up to the Vedas and as the thinking of the mind is always historical, it traces the 
origin of a story or a work of thought or of an idea as far back as possible. So, in order to 
study Krsna Katha and its development through the ages, it is necessary to examine its element 
in the Vedic literature. 


(i) Rgveda: Rgveda VIII/85/1-7 has Krsna Afiglrasa for its author who invokes the 
deity Soma for Soma-Drink. Reference to Krsna is also found in another hymn addressed to 
Aévinau (1.116.4) The word “Krsnlya” (meaning the son of Krsna) is also found in two other 
hymns of the Rgveda (I. 116.23 ; 117.7) where Krsna is referred to as the father of Visnapu. 
Besides, there is another important passage of the Rgveda’ (VIII. 96. 13-15) which speaks of 
Krsna as a non-Aryan chief, and also like Vrtra or Sambara an enemy of the Aryan God 
Indra. At another place (I. 101.1) Indra is referred to as the destroyer of the pregnant wives 
of Krsnasura. Here the word ‘Krsnasura’ may mean Black Asura. This animosity of Krsna 
and Indra also finds parallelism in the Puranic account of Kysna-Katha. 


(ii) Bradhmanas: Kausltaki Brahmana (XXX. 9)* too has referred to Krsna Anglrasa, 
a sage. 


(iii) Aranyakas : Aitareya Aranyaka (III. 2.6) refers to Krsna Harita, a sage. Besides, 
the Vedic-literature has also referred to Krsna-Datta Lohitya (the descendant of Lohita) and 
Krsna Dhrti-Satyaki (a descendant of Satyaka). 


(iv) Upanisads: In Upanisadic literature, Chh. Up. (III. 17.6)* has made a mention 
of Krsna-Devakl-Putra, a pupil of Ghora-Anglrasa. 


1. Kygna’s war with Indra on the bank of river Arnsumat! (probably Yamund) is described. Krsna 
is said to have encamped there with ten thousand soldiers and thereupon Indra said to Maruts 
as follows: “I have seen Kysna swiftly moving on the uneven bank of the Améumatt, like a cloud 
touching the water: 

ome mat seprdity afessdrarat: yet cafe: wet: reefira: wer ered avetigahfert seer 1” 
remrrenrs Farge weary Set TRY seep: 1 AT a EOE afer 

2, emgoety a wrafapeed ergy wreetter tet way ceed 11” 

3. -waadtetiree: gent tesigarinee sererfiara se aye’ 

i.e. Ghora of the clan Afgiri having communicated that and this to Krgpa the son of Devakt and, 
he never again thirsted for other knowledge. Satkardcirya in his commentary on the Chh. 
Up. (at II. 23) III, 17.6, states, that mention of Krgpa is for the purpose of bringing out the 
excellence of the Vidy& preached in the same Upanisad and not an historical reference, as it is 
said that the desire for Vidyi was quenched in the mind of Krsna after listening to the 
instructions of Ghorafgirasa. 
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In view of these references of Vedic literature pertaining to Krsna, it is fair to state that 
except for one Upanigadic reference all the other Vedic references have nothing to show about 
the development of Krsna Katha in the Vedic period. Krsna, the father of Visnapu, is identi- 
fied by Macdonell and Keith (Vedic Index of names and subjects vol. I, pp. 183, 184) with 
Krsna Anglrasa mentioned in the Kaugltaki Brahmana (XXX. 9). With regards to the 
Upanisadic reference (Chh. Up. III. 17.6), it may be stated that up to the time of the Upanigads 
in the 6th or 7th century B. C. there was a notion among the people about Krsna, a Vedic- 
scholar hankering after esoteric knowledge. This Upanisadic reference no doubt suggests that 
Krsna was widely known at that time as a knower of Brahman and that it was sufficient to 
refer to him by the name of his mother as Krsna son of Devaki. 


(b) Post-Vedic Literatare : 


(i) The Mahabharata : The Mahabharata is the earliest work in the whole of Sanskrita- 
literature which has yielded Krsna Katha in an orderly manner. It has mainly dealt with 
Krsna Katha so far as it relates to the Pandavas. Besides, it has also preserved cursory re- 
marks on the rest of his life-story which is independent of the Pandavas. This great religious 
work refers to Krsna in all of its Parvas. The summary of Krgna-Katha will be given 
here-under in order to study its development through the Mahabharata age which is decided 
by the scholars round about 3000 B.C!. to 500 A.D. It is also believed that all the 18 Parvas of 
the Mahabharata were not composed at one period. Their composition took place at different 
periods and different places and it seems that Krsna-Katha was influenced by the different 
surroundings of different places and different periods. It is quite necessary, therefore, to take 
up each Parva separately and study therein the marked difference in the development of 
Kpsna element. 

Adi-Parva: This Parva is chiefly concerned with the genealogy of all the persons con- 
nected with the main story, and has also dealt with Krgna’s ancestry in brief. A note-worthy 
hint about Krsna is found in this Parva. He has been treated metaphorically as the root of 
the tree of righteousness which is Yudhisthira in bodily form (Mbh. I.1.101 ; ‘qfirftoet staat 
RET: Seeisla ye EN HET wETeW). In this Parva Krina has also been described as an 
incarnation of Vignu. 


Sabha-Parva: Though centring round the establishment of the young Pandavas, this 
Parva has given a few suggestions about the development of Krsna’s personality. For instance, 
it suggests that Krgna’s divinity as Vignu was not accepted all-over and a few like Sifupala had 
challenged it. 

Vana-Parva: Though chiefly concerned with the Pandava’s living in disguise in the 
forest, this Parva dipicts Krsna _as one with Visnu (IIL. 191). 


1, The traditional view is that the Mahabharata work is contemporaneous with the Mahabharata 
war which took place according to some in 3000 B.C. while according to others in 1400 B.C. 
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Remaining Parvas: In the next Parvas the description of the Bharata-battle is given in 
which too, Krsna is dipicted according to the taste of the composers i.e. he is viewed as an 
extra-ordinary human being in some Parvas, while in others he is viewed as the Supreme Being. 
For instance, in the Bhisma Parva, Bhagavad Gita, and the Santi Parva’s portion called 
Narayantya, Krsna is Supreme Brahman (XII.321-339). A little further, Krsna is described as 
one of the four incarnations (Mbh. XII.329.8-101) : Nara Narayana, Krgna, and Hari. And 
in a particular hymn called ‘Bhlgma-Stavaraja’ Krsna is praised as Vignu (Mbh. XII.42-75). 
At the end it is shown that Bhisma before his death, advised the Pandavas to take Krsna as 
Visnu and have faith in Him (XII-47.10-61). In some Parvas of the Mahabharata Krsna is 
described as a man quite different from this Divine-Personality. Krsna as an adviser of the 
Pandavas, is depicted completely as a ‘human-being’. Reference is made to his limited human 
powers in Sabha-Parva (Mbh. 1[.42.611) and Aévamedhika Parva (Mbh. XIV. 56.10-27). 
Besides, in the Mahabharata references also occur to the early life of Krsna as a cowherd e. g. 
11.22.4.39; II. 36; and 11.44; III.14.10; 263.8; VI.23.7; XII.47.108; XIII.149.82; XIV.68.1; 87.11. 
XVIL2 etc. etc. It may be remarked that Vana-Parva and Santi Parva are the later portions of 
the Mahabharata and, therefore, in both the Parvas all of the references pertaining to 
Krsna’s childhood are later productions most probably belonging to the final recast of the 
Mahabharata. Thus, it is observed that Mahabharata which is of composite origin, has 
witnessed two stages in the development of Krsna-Katha. The first stage shows Krsna as a 
man with extra-ordinary powers with which he could impress all of his fellowmen; and the 
second stage shows that he was first deified by his own peoplee. g. the Pandavas and his 
fellowmen and then made equal to Visnu, Brahman and Narayana. 


(c) The Bauddha Literature : In the Jataka literature of Buddhism, Ghata-Jataka bearing 
454 number in Fousboll’s Jataka’s collection solely deals with Krgna-story. The biographical- 
story of Kyyna as described in this Jataka is different from that of the Mahabharata and its con- 
temporary Puranas e.g. Visnu Purana and Harivarnéa Puranas. In this Jataka, Krgna’s parents 
are given as Devagabbha and Upasagara and his foster parents as Andhakavenu and Nandagopa 
who are said to have also brought up other eight brothers along with Vasudeva Srt Krsna. The 
death of Kathsa at the hands of Vasudeva finds no important place in the Jataka narrative. 
As regards the migration of Vasudeva to Dwaraki, it is said that Vasudeva made up his mind 
to migrate to Dwarak@ at the advice of an Asura in the form of an ass. The names of the 
children of Devagabbh@ according to the Jataka are: Vasudeva, Baladeva, Candradeva, Sirya- 
deva, Aggideva, Varunadeva, Ajjuna, Pajjuna, Ghata (the sage) and Akira. Among these at 
least seven are important gods of Indian Mythology and thus, Devagabbh@ is a most appro- 
priate name for the mother of the gods. This Jataka has also described Vausdeva as a scion 
of the royal family of ‘Upper-Madura’. The same Jataka has referred to the end of Krgna 
and his clan as being caused by their irreverent conduct towards K&nhadipayana. Prof. Rhys 
Davids has considered this Jataka belonging to much earlier date than the epics (Buddhist Ind. 
p. 206). But on the basis of the development of Krsna-Kath® preserved in it, this Jataka may 
be placed in quite a later period in the 5th Century A. D. Lalita-Vist®ra is another Buddhistic 
work in which Krsna is referred to as one among the greatest deities (Edition of Biblotheca. 
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Indica. pp. 148-49), and as a chief of the black demons and the friend of Mara, the great 
enemy of Buddha. The date of Lalita-Vistara is uncertain and not decided yet. As far as the 
development of ‘Kysna-Katha’ in the Buddhist Jatakas is concerned, it may be stated that it is 
immaterial whether this Jataka was written in B. C.’s or A.D’.s, it is fairly certain that the 
Bauddha authors were quite familiar with Krsna-Katha. The belief regarding Krsna, as 
one among the seven gods of the Hindu mythology, and as the son of Devagabbha and 
Upasigara, shows that in the Buddhistic tradition Krsna was viewed as equal to the 
mythological gods Varuna, and Agni, etc. This Jataka also depicts Baladeva and Vasudeva 
as warrior princes, but nothing is said about the rest of Krsna’s brothers e.g. Aggideva, 
Varunadeva, Siiryadeva, Candradeva, who were in fact no other than the mythological gods. 


(d) The Artha-Sastra: Kautilya, the author of the Artha-Sastra belonging to the 4th 
Century B.C. was also familiar with Kygna-Katha as he has referred to one important event 
which led to the destruction of the clan of the Yadavas thus: “Who ever has not organs of 
senses under control, will soon perish . . . Vatapi in his attempt under the influence of overjoy 
to attack Agastya as well as the corporation of the Vrsnis (qfera) in their attempt against 
Dvaipayana.” [A.S.I. 6.] 


(ce) The Earlier-Purdnas: Amongst the earlier Puranas Visnu Purana, Brahma Purana 
and Harivaméa may be mentioned. Harivaméa which is dated round about Sth Century. A.D. 
was added to the Mah®bharata as a supplement. It was originally a work of Purana type and 
had developed independently. Taking in view the development of Krsna-Katha in these three 
works, it seems that the Brahma Purana which has preserved the shorter version of Krsna- 
story, is the earliest. Visnu-Purana comes next and then comes the Harivarhfa. As Harivathéa 
is the later of these Puranas, its Kysna-narrative must have been influenced by the two earlier 
Puranas (Pargiter, A.ILH.T. p. 80; Farquhar. O.I.R.L. p. 143). Visnu-Purana (Khanda. 5) 
and Brahma Purana (Chap. 180th) deal with Krsna-story in brief. In addition to his dealings 
with the Pandavas, these two Puranas have viewed Krsna as an incarnation of Visnu’s portion 
and given his biography in that very strain. Although the human side of his character is also 
not forgotten by the Puranakaras. HarivarbSa has treated ‘Krsna-Katha’ in Vaisnava-strain 
and supplied all the necessary details of Krsna’s life and the genealogy of his clan etc. which 
are not covered by the Mahabh@rata. 

(f) Bala-Carita and Duta-Vakyam of Bhasa : The dramatist Bhasa, belonging to the 3rd 
or the Ist Century B.C., presents in “Balacarita’ the ‘heroic-panorama’ of Krsna’s early life of 
destroying one demon or the other. Thus, hints may be derived regarding the development 
of Krgna-Katha during Bhdsa’s period. The childhood exploits of Krsna were so popular and 
had such a strong hold on the minds of the people at large that the dramatist thought them 
proper as a theme for his dramatic work. Bhisa has not based his narrative on Mahabharata, 
Harivathéa or any of the earlier Puriinas, because he has given different versions of Krsna’s 
child-hood. For instance, the earlier Puranas say that it was N&rada who forewarned Kathsa 
about the birth of Krsna, his destroyer, but in his place another person named Madhuka is 
mentioned by Bhasa. Most probably, Bhisa’s source of Krsna-Kathé was other than the 
Mahb®bh@rata and the earlier Purfinas. The minor discrepancies found in Bh&sa’s work may 
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also be due to his own poetic imagination. The poets and the dramatists have the right to 
mould the story to suit their poetic aims. An old maxim says: 

sont srexdert | wfrte rarafer: 

wer & twa fred ate oferta 

The same remark may also be applied to the minor discrepancies found in the 
‘Ditavakyam’ and all other poetic works dealing with Krsna. 

(g) The Greek Accounts: Megasthenes (McCrindle’s Ancient India as described by 
Magesthenes and Arrian, p. 201) and Arrian, the Greek ambassadors, who came to India in 
the 4th Century B.C., have also recorded the development of Krsna-Katha in their accounts. 
Megasthenes’s remarks regarding Krgna-Kathi may be summed up thus: “He, the Indian 
Heracles, excelled all men in strength of body and spirits; he had purged the whole earth and 
sea of evil and founded many cities; after his death, divine honours were paid. This Heracles 
is especially worshipped by the Soursenois, an Indian nation in whose land are two great cities 
Mathur& and Cleisobara and through it flows the navigable river Jobares”. Megasthenes’s 
words indicate that during the 4th Century B.C., the beliefs in the brave acts of Krsna e.g. 
establishing many cities and conquering many brave kingse.g. Jar3sarhdha, KAlayavana, etc., 
were very popular. 

(h) Péqini: Panini’s Agtadhy4yi bears testimony to the full-fledged form of Krsna- 
Katha in the Sth Century or 4th Century B.C. as in one of his Sitra, he has referred to Krma 
and Arjuna as Ksattriyas raised to Divinity (Pa. IV. 3.96). 

(i) Patafjali: Patafijali, a great commentator of P&nini’s grammatical work, has 
recorded a few hints! showing the extant of the development of Krma Katha during his period 
in the 2nd Century B.C. Patafijali has referred to Kathsa’s destruction at the hands of Krsna, 
which act was thought to be very ignoble by some people. He also believed that Kya 
Vasudeva of the Vrsni’s, the nephew of Karthsa, was a Divine-person. 

(J) KRSNA-KATHA IN THE POSTERIOR LITERATURE 

The Purénas: Padma Purana, Bhagavata Purana and Brahma Vaivarta Purana, on account 
of their similar characterstics of Kryna-Katha, form one set; and Linga Purana, Kirma Purana, 
Agni Purana, Brahm@nda Purana, Garuda Purana and the Devibhagavata Purana comprise the 
other set. Garuda Purana, Brhaspati-Samhité, Kirma Purana (I. 24.27), Brahm&nda Purana, 
Linga Purana Chapter 60, and Agni Purana Chapter XII, deal briefly with Krgna-story. 
Devibhagavata Purana in the 9th Skandha, deals with Lord Krgna as final cause of the universe. 
Similarly Vayu Purina (45,47 and 55) describes Kyena as Bhagwan Himself living in Gokula. 
The probable date of these Puranas is suggested round about Sth Century A.D. to 10th Century 
A.D. and these deal with Kygna-Kath@ only cursorily. Bhagavata Purana has devoted the whole 
of its tenth Skandha to the description of Krgna-Katha. It seems that Krgna-Katha is described 
by its author according to the requirements of his poetic art as well as of the age (medieval age) 
to which he belonged. This may be illustrated by the elaborated description of ‘Rasa dance” 


1, Cmrergaigh ger:......cert sw fier argte: Sirs sewer: wafer Sfeargte weer: 1” 
M. BhA. II. 3.36; III. 1.26; Ill. 2.11. 
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given by the Bhagavata Purana of the simple episode of Krgna’s life. Bhagavatakara has lavished 
upon all of his poetic art in describing the sports and pranks of the child Krsna. By elaborating 
the description of Krgna’s childhood, the Bhagavata Purana has used simple narratives of Krsna’s 
early life as a vehicle for various teachings of morality. There is no doubt that the 
Bh&gavatakara believed in the child form of Krsna as the Supreme God. The author of the 
Bh&gavata Purana was the first person who has given much importance to the belief of 
recognizing God as a child (in the form of Krsna). Besides, in the narration of Krsna-Katha 
of the Bhagavata Purana, a hint is also found about Krsna as the Supreme-God over and 
above the Gods Narayana, and Mahabala. [BhP. X 14,16,40.59] 


(K) SOME OTHER RELIGIOUS WORKS 


(i) Later Purénas: Padma Purana (U. Khanda Chap. 272-372; Patala Khanda Chap. 
73-74) has celebrated Krsna as the Ultimate Reality. As the source of many incarnations, 
Krsna is said to be possessed of sixteen divine marks which are not to be found in the case of 
any other incarnation. This Purana has also assigned Adhyatmic interpretations to Krsna- 
Katha by taking Krsna as Supreme Brahman; Radha as primeval nature ‘werarqerefa’ and 
the Gopls as the various powers of the Lord. The date of this Purana is fixed as the 
9th Cent. A.D. by R.C. Hazra (I. C. Vol. IV.). Glta Govinda of Jayadeva, a pious Vaisnava, 
in 11th Century A. D., had laid great emphasis on the worship of Srl Krsna. For his theme, 
it is observed, Jayadeva is indebted to Brahmavaivarta Purana, which has dealt with Krsna- 
story in all details in the fourth Khanda called ‘Krsna Janma-Khanda’. Radha is mentioned 
prominently in this Purana and Glta-Govinda. Such is the similarity between both the works 
that an opening verse of Gltagovinda has been simply copied from Brahmavaivarta Purana 
(15th Chap. IV Khanda). Brahmvaivarta Purana belongs to the 16th Century A.D. Both the 
works have portrayed Radha and Krsna vividly with sensuous charms. Brahmavaivarta Purana, 
it may be noted, introduced regular marriage between both and thereby discountenanced the 
Parakiya-doctrine which was very popular in Bengal Vaisnavism and had served as a base 
for throwing slur on Krsna. To meet this end, the author of the Brahmavaivarta Purana 
took the help of the concept of Aiévarya while narrating Krgna-Katha as he has 
given remarkably legendary and fictitious descriptions of Krsna’s powers. In similar strain 
Jayadeva in ‘Dasavatara-Stotra’, calls Krsna as Supreme-Deity, the cause of all other incarna- 
tions (zurgfrge HTT TH AH:). With regard to the erotic descriptions of Krsna’s playful 
pranks with the Gopls and Radha, it may be stated that the hero of the poem, being of 
Dhlra-Lalita type, required of Jayadeva to develop the implications of the erotic theme 
(supplied to him by the earlier source books) to their fullest extent. 


(ii) Other Sectarian works: Other religious works like the Vaisnava Upanisads e.g. 
Gop@la-Tapin!, Krsna Upanisad and TAntrika works like Goutamlya and Trailokya- 
Samrhohana-Tantra, have viewed Krsna’s childhood exploits from Adhyatmic point of view. 
From 14th to 16th Century A.D., Vaignava poets and mystics wrote Krsna-Katha in the language 
of the common folk. VidyApati in 1400-1490 A.D. wrote poems in Maithill on the theme of 
love of Radha for Krsna, allegorizing the relation between the soul and the God. Candidasa 
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(1420 A.D.) composed ‘Srl-Kysna KIrtana’ in which Radha is identified with Lakgml. The 
poetess Mlra (16th Cent. A. D.), and the school of poets headed by Vallbhacarya (1478 A.D.) 
and his son Vitthalanatha, bear witness to the development of Krgna-cult in Rajasthana and 
Vraja, the country around Mathur. The Hindi poets Stradasa and Biharilal, the authors of 
Sirasdgara and Satasayl respectively, belonging to 16th Century A.D., achieved great fame and 
popularity. The reason of their wide fame and popularity is best thought off by Grierson 
thus : “One reason for the excellence of these poems is their almost invariable truth to nature 
and the cause of this is that they have been rooted in village life and language and not in the 
Pandit-fostering circles of the towns.” (Grierson-Satasay! of Bihari, p. 8). The develop- 
ment of Krsna-Katha is effected by these late poems which brought into prominence the 
stories of Radha and the milkmaids as the symbols for human-soul with absolute self- 
surrender to God i.e. the soul’s devotion to the deity is pictured by Radha’s self abandonment. 
Some other religious works like Brhad-Bhagavatamrta of Sandtana Goswaml, the Laghu 
Bhagavatamyta of Ripa Goswaml, and Sata-Sardarbha of JIva Goswaml deal with Krma on 
the lines of the Bhagavata Purana. These give a systematic survey of the Incarnation doctrine 
according to the Bengal Vaisnavism and have viewed Krsna in that strain. Jiva Goswaml has 
shown that Krsna and Balarama were not the Amséas or Kalas (or Partial manifestation) of 
Supreme Purusa. According to Gaudlya Vaisnavism (preached by these three persons) Krsna 
is not an Avat&ra, or Incarnation but ‘The Bhagavana Himself’- “gereg wrart ray’, 


(I) The Jaina Canonical Works: Trisasti ‘Salaka Purusa-Carita’ of Hemacandra and 
Jaina Harivarnéa Purana of Jinasena (12th Cent. A. D.) form the first group which deals with 
Kysna-Katha almost in the same manner as the Bhagavatas with minor differences e.g. the 
name of his elder brother is given as ‘Samudra-Vijaya’, and reference is made to his friendly 
relations with Jarasarndha whom he helped in his war against some foreigner, and Krgna’s 
frolic character as he used to chat and dance openly with the country girls. No reference is 
made to the childhood exploits of Krsna in these works. The second group comprises 
Uttradhyayana Sitra, Antagaddasao and Jnata-Dharma-Kathad. According to these works, 
Bala Rama and Krsna were the sons of Vasudeva, king of ‘Sauryapura’. Krsna was a great 
devotee of Arhata Aristanemi. Nu reference is made to Krma as an incarnation in these 
works. The child-exploits of Krsna, the account of his marvellous birth and mention of 
Rasika (amorous) Krsna also find no place in the Jaina literature. But the Jaina works hint 
about Karhsa-Vadha, Canira-Vadha, Sakuni-Vadha and Pitan’-Vadha episodes (sererect 
wuiart)—4). The name of Krana’s chief-Queen is given as Ruppini. It may also be observed 
that the Jainas have taken Krsna as a kind person who was always engaged in doing good to 
his family. 


(m) Later Samskrta Kavyas (Mahakavyas and Natakas), and other Contemporary Works: 
Das&vataracarita of the Kaémerian poet Ksemendra of the 11th Century A.D. shows the impor- 
tance of ‘Krma-Katha,’ as the poet has given greater attention to Krmna incarnation in his work. 
‘Kavindra-Vacana-Samuccaya’ compiled in 10th Century A.D., had devoted a whole section to 
Krsna as Vignu. Inclusion of verses describing amours of Gopls with Krgna by the author 
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in the sections called ‘Hari Vrajya’ and ‘Asativrajya’, bear testimony to the fact that in 11th 
or 10th Century A. D. the love romance of Krsna with the Gopls was looked upon as unchaste 
and illegal by the orthodox medieval people. 


Alberuni’s record of 10th Century A. D. bears witness to the fact that during that period 
India was Kygnaite (Alberuni’s India ed. and Trans. by E. Sachan Vol. I, Preface p XLVII). 
He has described that Visnu Narayana was the foremost God. This foreigner has also des- 
cribed the exploits of Krsna Vasudeva. 


Maldhara Vasu has composed ‘Srl Krma-Vijaya-Kavya’ in 15th Century A. D. on the 
simple ‘life-story’ of Krma. Afterwards, the poets were influenced by the process of spiritua- 
lization of Kygna’s biography which was developed to the fullest extent by the later Vaignavas 
of Bengal such as Jiva Goswaml and ROpa Goswami. As a result, Krma’s ‘love-episodes’ 
came in the fore-front and his heroic character was completely forgotten. Gopala Campu of 
JIva-Goswaml (16th Cent. A.D.), Jambavat! Vijaya of Panini, Kathsa-Vadha and Radha 
Vipralathabha of Bhajjala are similar works bearing on Krgna-Katha. 


There are some other poetical works which have referred to some of the incidents of 
Krma Katha. These are: Meghadita 1.15 and Kumarasathbhava 3/13 of Kalidasa, 
Venlsarhhara, of Bhatta Narayana; Dhvanyaloka, of Ananda Vardhana, Nalacampu of Tri- 
vikram Bhatta, Lalitamadhava and Vidagdha Madhava (plays), Haribhaktivilésa of Sanatana 
Goswaml, Subhadr4 Harana of Hastimala, Parijata-Harana of Kaviraja, Subhadra Dhanafijaya 
of Kulasekhar and Rukmin!-Parinaya of Vatsaraja. 


Krsna and Apabhararkta works of the 14th Century: Mahapurana of Puspadanta is an 
imitatation of Bh&gavata Purana and is solely devoted to Krgna-Katha. Prabandha Cintamani 
of 13th Century, which is mostly in Sanskrit with some Prakrt stanzas and Prakrta Paingala 
of 14th Century also show their ‘devotion for Krma.’ Other Apabhrarhéa Prakrta works on 
R&dh& are Gath Sata Sal and Gaudavaho of Vakpati Raja. Sadiikti-Karnamrta’ of Srldhara- 
dasa is another work on Krgna. This work is said to belong to the 12th or 13th Century A.D. 


(0) Krgna in the Paintings of the 16th Century—18th Century : In the 16th Century during 
the age of Akbara, Krna’s early life was all depicted in pictures. Kangra and Pahari Paintings 
belonging to the 18th Century (recovered by D. S. Randhawa) also depict scenes from Krgna’s 
childhood. 


(p) Krsna in the Music of the Medieval Age : In the music of the Medieval Age, influence 
of Krsna-Katha is noticeable in the songs and dances. 


(q) Krgna-Katha in the Modern Vernacular Languages : Most of the modern Indian 
languages begin from the 11th Century which coincides with the begining of the medieval age. 
The vernaculars which were inspired by the theme of ‘Kygna-Katha’ are : 
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(i) Assamese : Assamese poct ‘Satkaradeva (15-16th Cent. A.D.) is said to have 
composed twenty-seven works. Amongst these on Krsna is ‘KIrttana-Ghoga’ which consists 
of thirty poems dealing with the life of Krena. Sankradeva also wrote one-act plays on Krgna 
titled ‘Kallya-damana’, ‘Parijatahdrana’ and ‘Rukmin!-Harana’. 


(ii) Bengali : In the 15th Century the poet Maladhara Basu wrote ‘Srl Krsna Vijaya’, 
the plot of which is based on Caitanya Bhagawatamrta. 


(iii) Gujarati : In the 11th Century A.D., Bhalana wrote Durvasékhyana (from Maha- 
bhirata), Krsnavisti, KrsnabSlacarita and also rendered the tenth Skandha of Bhagavata Purana 
into Gujarati. Another author Bhima also rendered the tenth Skandha of Bhagavata Purina 
into Gujarati and wrote an AkhyAna on Krsna named ‘Harilllagodasakata’. 


(iv) Marathi : Works on Krsna Kath’ in Marathi are: (i) Marathi commentary (called 
Uddhava Gita) on the eleventh chapter of the Bhagavata; (ii) ‘Vachchhaharana (13 Cent. A.D.) 
of Damodara; (iii) Rukminfsvayambara (13th Cent.) of Narendra; and (iv) Sifupala-Vadha of 
Bhaskarabhatta. In the 16th Century Ekandtha wrote Bhagavata (an exposition of the eleventh 
chapter of the Bhagavata Purna), and also translated Bhagvad Gta into Marathi. There is 
another work named JndneSvary by Jndnesvara, dealing with Krsna, which is very famous in 
Marathi. ‘Varkart-Sathpradaya’ is also devoted to Krsna-worship. Santa Ekanatha of 10th 
Century wrote works on the theme of Krsna e.g. Bhagavata, Bhavartha Ramayana and Rukmin! 
Swayarhvara. Besides, Dasopanata (16th Cent.), Tryambakaraja (12th Cent), Siva Kalyina 
(17th Cent.) Ramavallabhadasa, and Tuké R&ma (17th Cent.) wrote on Krgna-Katha. 


(v) Oriya : In the 19th Century, Krsna-cult spread in Oriya due to the popularization of 
Jayadeva’s Gltagovinda. 


(vi) Kannada : Nemicandra (12th Cent.) wrote ‘Nemi Parana’, which is a Jaina version 
of the Krsna-legend. 


(vii) Telugu : Potana (15th Cent.) wrote Bhagavata based on the theme of Bhagavata 
Purana. In 17th Century arose a poet named Kshetrajna, the great writer of ‘Padamas’, whose 
melodies bear similarity with Jayadeva’s Glta-Govinda. Tallpaka Annumfc@rya (16th Cent.) 
has also written thousands of songs on Krsna’s sports with the Gopis. 


(viii) Malayalam : In the classical literature of Malayalam of the 10th Century, certain 
distinct schools can be traced out. One of these schools is located in the North Malabar, 
where Cherusheri under the patronage of the local kings, composed ‘Krmag&tha’ which is said 
to be the most beautiful work in Malayalam. 


(ix) Hindi : The oldest Hindi work on Krsna is ‘Pradyumnacarita’ by Aggrawal Jaina 
of 14th Century A.D. Other Hindi poets, e.g. Bharataiendu Harigcandra, Krgadasa, 
Parmanandadasa, Kumbhandasa, Caturbhujadis, Nandadis, Goviriddisa, Haridfsa, Citta- 
swimy and Biharil&l, have also glorified Krsna in their verses. Besides, Ayodhya Simha 
Upaddhyaya in his work ‘Priya Pravasa’ and Maithilifarana Gupta in the work Jayadratha- 
vadha, have also dealt with Krma. 
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(1) Muslims on Krma : Muslims e.g. Tanasen, Rahim, Taja, Rasakhana, Alama, 
TAnataranga, Saikha, Kabira and Rasanidhi, have also written on Krma in their works. 
Malika Mohammada, a Suf! saint, was also quite fond of writing on Krsna theme. 


(s) Krgna-Katha in the foreign lands : The popularity of Krsna-Katha in the foreign 
lands may also be noted. Krsna’s-Bala-Ltla scenes are found in the temples of Cambodia's 
capital Ankarvata, belonging to 12th Century A.D. East Java also contains a set of reliefs of 
the 14th Century A.D. illustrating the legends of Krsna in the Javanese style. 


Archaelogical Evidence. This consists of inscriptions, sculptural and iconic represen- 
tations. The inscriptions! (of second Cent. B.C.) of Besanagar, Ghosundi, Nanaghata, Mora 
Slab Inscription of Mathura, show their familiarity with Krsna-Katha. All these Archae- 
logical records hint out the prevalence of the notion about ‘Divine’ Krsna in the 2nd Century 
B.C. These records and the testimony of Patafijali belonging to the same period (2nd B.C.) 
also prove that at that time Krsna’s Divinity was unchallengeable. Hath!-Barra Inscription of 
Ist Century B.C. is highly important as it hints about the worship of Vasudeva and Sankarsana 
(A.S. Ind. Rep— 1934-35). A stone sculpture* found in Mathura, presenting an image belong- 
ing to the 2nd Century B.C. of Balarama holding a club in his right hand and a plough in the 
left, proves that the worship of Krena’s brother during the Sunga period was prevalent in 
Mathura area. A seal with symbols Soubha, a Cakra (wheel), containing the word Gopala’s 
(of Gop@ila) found from Kumrahar site in Pataliputra (Modern Patna) of Ist Century B.C. (Arch. 
Sur. An. Rep; 1912-13, pp. 82f), shows that Krsna under the name Gopala had great influence 
and used to be worshipped in Pataliputia and its neighbourhood in Ist Century B.C. As revealed 
by the Archaeological excavations in Rajputana and Vidisa or Besanagara, it follows that the 
same were also the centre of Vasudeva-Krsna worship in the same period. These inscriptions 
also show that Mathura and Rajasthana were the favourite places for the cult of ‘Krsna- 
Vasudeva’, which prevailed for a long time in the country. If it were not so, scenes of 
Krsna’s life-story would not have been portrayed in stone. Moreover, the ruling dynasties of 
the time were impressed by the Krsna-cult. A prominent king of Kusana dynasty was named 
Vasudeva. A figure representing the scene of ‘Govardhana Dh@rana Lila’ of Krsna (HIIA. 
PL. XXIX Fig. 102) found at Mathura also belongs to 3rd Century A.D. according to Kumara 
Swam! (Arch. Sur. Ind. An. Rep. 1921-22, p. 103;) and H.C. Ray Choudhuri—(E.H.V.S. p. 
163). Sculptural representations of Krsna Katha (although of Bala-Llla) pertaining to the 
pre-Gupta period have also been recovered in Rajasthana. All these Krma-Llla scenes are 
carved in stone. The reliefs found at Bikaner depict the theme of Govardhana Dharana and 
Dana LIla scenes. An Inscription at Mandor in Bikaner belonging to the period of Pratihara 
Dynasty, refers to Krsna’s play with Radha and the Gopls at Gokula thus: ‘rifrd age year 
cufewar erquefafa: wt’ (ASTAR, 1905, p. 136). Sculptural representation of Bharatapura shows 
Balarama and Revat! in it. 


1. Sircar, Sel. Ins. pp. 90-92; ASIAR, 1913-14 pp. 188-91; Sircar op. cit pp. 186-90; E.I. XXIV, No. 
217, i; A study of Vaisnavism, p. 59. 

2. Aggrawala, ‘Catalogue of the Brehmanical Images in Mathura Art’ p. 18; ASTAR, 1934-35, 
p. 59. 
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A fragment of bas-relief has also been found by R.G. Bhandarkar (I.A. Vol. X. p. 54) 
which depicts the ‘Gostha-Lila’ of Sri Krsna. In the temples at Ambar, Banswara and 
Udyapura, the figures of Krsna and Gopls have been found. In Udyapura, in the temple of 
Kumbhaswami near Kirtistambha of Chittor, the slabs include the sculptures of Damodara, 
Krsna and Rukmin!. Ail this bears testimony to the popularity of Krsna-story in the 4th 
Century A.D. Thus, the inscriptions and the sculptures of Mathura and Rajasthana not 
only speak of the cult of ‘Vasudeva Krsna’ but also prove that during that period (200 B.C. to 
400 A.D.) the divine power and heroic feats of Vasudeva-Krsna as Visnu, were extoled and 
demonstrated in sculptures and iconographic (iconic) representations. In the medieval age 
temples of Osian, Krsna’s Bala Lila scenes have been found carved and an important scene, 
according to Dr. Bhandarkar, represents Krsna and Radha sitting together and surrounded by 
snakes. In the Nllakantha Mahadeva temple at Kekinda (10th to 11th Century A.D.) many 
scenes from the childhood of Krsna have been found. It is noteworthy that these scenes 
present all other episodes of Krsna’s early life-story except the uplifting of Govardhana. The 
reason for exclusion of this well-known incident cannot be decided properly. A medieval age 
temple at Sadadi has also carved scenes about Krsna Lila. The Tortoise! shell inscriptions of 
Vajrayogin! in East Bengal, issue an order of king Manmar Sarman to proclaim faith in both 
Vasudeva and Buddha. These inscriptions dated 11th Century A.D. bear evidence to a reproach- 
ment between the worship of Visnu-Vasudeva and Buddha. Belava-copper-plate-grant of king 
Bhoja Varman, dating from 11th Century A.D. indicates that Krsna and Radha are the incar- 
nations of Visnu and Laksml!. Krsna has also been referred to in it as the 6th descent of Visnu, 
and his play with the Gopls and the important part played by him in the Mahabharata war is 
also referred thus : ‘tt watfirer:: agrarergaare’ 1 An inscription® of Ripadevi dated 13th 
Century A.D. from Jodhpur, depicts the Govardhana-Dharana-Llla of Krsna. 


New change introduced in the Incarnation Theory giving rise to different Sampradayas of 
South : After Gupta-Age the belief in Incarnation had a change in it. An addition was made 
to the Incarnation-Theory of the Bhagvad Gita (IV. 7). Krsna was thought to be present at 
three places at a time assuming three forms Swayam-Ripa, Tadekétma-Ripa and Aveéariipa. 
In Swayam-Ripa Krsna Himself is embodied, in Tadekatma-Ripa it is only His Incarnation 
(Matsya, Kirma and Varaha) that lives and in Avesa-Ripa it is His power (e.g. learning etc.) 
which is embodied (Narada, Sega, Sanaka and Sanandana). New change in the Incarnation- 
theory was much appreciated by Alwara saints of South (5th to 8th Cent. A.D.) who gave vent 
to their feelings in 4000 songs divided into four equal parts called Prabandham. In those songs 
Krsna’s Vynd&vana-Lllas have been depicted. In the 10th Century A.D. the Acaryas of South 
gave to Kygna-story spiritual and mystical form which gave way to different Sarhpradayas of 
the south e.g. Sri, Sanaka, Brahma and Visnu Swami. These are : 


1, THQ. XXX, p. 343. 
2. Ibid p. 342. 
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Sri (Ramanuja) Sampradaya of 11th Century A.D. is solely devoted to the worship of 
Vasudeva who has got five forms (1) Narayana (TWe) (2) Vytha (sqefe, arate, detT etc.) 
(3) Vibhava (The incarnations of the Lord (4) Antaryamt and (5) Arcavatara. 


Nimbarka or Sanaka Sampraddya is mainly constituted of Dwaitadwaitavada and 
Bhedabhedavada i.e. the Supreme-Soul is different from the Jlva as well as one and the same 
with the Jlva. 


Brahma or Madhva Sampradaya of 13th Century A.D. believes in Iévara, Jlva and Jagat 
as completely different. This sect has no faith in Radh4-Krgna and the Vyiha theory. There- 
fore, this Sarhpradaya has not contributed dogmatic works on Krsna concept. 


Visnuswami Sampradaya : Visnu Swaml after whom this Sarhpradaya was named, was 
the first person who installed an image of child Krsna. In other words it was this Sarnpradaya 
which laid great emphasis on the worship of child Krsna. 


The Sahajiya Sect : In the 11th Century A.D. a new Sarhpradaya also made its appearance. 
This was known as Sahajiya sect. This sect also mainly gave different interpretations to Krsna’s 
amorous relations with Radha and Gopl’s. They viewed Radha and Krsna as Prakrti and 
Purusa or as Rati and Rasa. The later saint Candiddsa was also a follower of this sect. 


Vallabha Sampradaya : This Sarnpradaya belonging to 15th Century A.D. believed in 
Krsna as a child as well as a grown-up warrior of the Mahabharata. 


Some Observations on the Medieval Literature on Krsna-Kathd : It is observed that the 
Medieval Literature is rich in works on Kysna-Katha. The Krsna concept of the medieval age 
centres round (i) Krsna, The Supreme Brahma; (ii) The Child Krsna; and (iii) The Rasika 
Krsna, and has been taken from the Puranas. From 10th Century A.D. to 14th Century A.D. 
four Acaryas appeared who moulded Krsna concept with their own philosophical ideas. They 
viewed Krsna as Brahma (‘t#? # #:’). Thus, Krsna-Katha developed from Sanskrita into Prakrta 
and from Prakrta into Apabhrarhéa. 


Krma concept of medieval age was influenced by the Bauddha and the Jaina ideas. 
The belief in Ahiths& of the Bhagavatas is indebted to Jainism and Buddhism. On the other 
hand, the Bauddha canonical works e.g. Saddharma-Pundarika, and Mahayana-Sraddhotpada 
are also much influenced by the Gita-teachings. Krsna is also worshipped in the Jainism as 
one of their Salaka@ Purusas. 


To take a resume : There was a tradition of Krsna, a sage, right from the Vedic-age; and 
Krsna-Katha in the Mahabharata, the earlier Puranas, the Buddhistic the other contemporary 
works, reveals that during the period of their compilation, it existed as a simple historical bio- 
graphy with minor exaggerations here and there due to the religious sentiments of the people; 
during the Gupta period the mythological stories of Visnu-Krsna had developed to a great 
extent giving way to the most important mould in the development of Krsna Katha e.g. com- 
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Plete identification of Krsna Vasudeva with Visnu and his emergence as a God of love; the 
Bala Gopala Krsna element which became the chief object of adoration in Bengal, also gave 
way to the worship of love romances of Krsna which were more extoled and sung by the con- 
temporary poets; almost one half of the poetical literature was revivified by Krsna-story in the 
Gupta and the Medieval age and the same accounts for the change in Kyma-Katha which is 
traceable in the contemporaneous literary, epigraphic, and sculptural records; the Puranas 
which were finally composed and recast in the Medieval age, show that the earlier heroic men 
(e.g. Rama and Krsna) were completely deified and converted into positive gods; the conflicting 
Teligious tendencies and the jealousies existing between the devotees of different deities led to 
the identification of their gods with the Supreme Visnu, and have thus contributed great in 
making Hinduism a successful religion by tailoring the deities (e.g. Kysna) according to the 
taste of public; the love stories of Krsna were the outcome of social desires of India which had 
passed through a tightening of domestic life due to the foreign invasions from the 10th Century 
onwards, and on account of the religious influences, Krsna was first identified with Puruga of 
the Sarmkhyas, then the fusion of Brahmanism and Buddhism led to the identification of Visnu 
with Krsna, a popular object of worship of the Ksattriya monotheism and also introduced him 
as an Incarnation. Finally, it may be stated, as India has passed through many transformations 
of civilizations (heroic ages of feudal wars and the ages of vigorous spiritual research), the old 
Krsna tale has been edited and revised by the sectarian authors, the worshippers of Visnu, Siva 
and the Mother Goddess, and before receiving its present form, Kysna-Katha was told and 
Tetold through many centuries. 


Development of Krma-Kath® through the Ages 35 


CHAPTER II 
CREDIBILITY OF THE SOURCE-BOOKS OF KRSNA-KATHA 


The source-books of Krgna-Katha are the Epic Mahabharata, and the eleven Puranas. 
But the scope of the present study is confined to Krsna-Katha of the Mahabharata only. The 
Mahabharata deals with Krsna-Kathi, after he first appears in the marriage of Draupadl as a 
grown-up person though there are some references to his early life in the dialogues of others. 
The H.V., however, describes the early life of Krsna in details. The H.V., though essentially 
a Purana, has, however, been looked upon as an appendix to the Epic Mahabharata As such, 
the Mahabharata and its supplement, the H.V., both make out a complete life-story of Krsna. 
Many scholars have doubted the credibility of these works, and unless the same is established, 
it would be futile to dwell upon their narratives or consider them worthy of any credit. 


DIVERGENT VIEWS ABOUT THE CREDIBILITY OF THE SOURCE-BOOKS 
OF KRSNA-KATHA 


The Epic Mahabharata. : The Mahabharata is an epic narrative of the historical event of 
the war fought between the Kurus and the Pandavas more than three thousand years ago. The 
narrative of the war, however, looks much distorted, mutilated, and expanded from what it 
might have been originally. Some Scholars! take Mahabharata as a fictitious work, not based 
on history. Some even hold that the whole incident of the Mahabharata war is an allegory 
representing certain hidden truths. Prominent amongst them are: (i) C. Lassen; (ii) A. Weber; 
(iii) A. Ludwig; (iv) Joseph Dahimann; (v) N.V. Thadani and (vi) R.C. Dutt etc. A.D. Pusalkar 
(S.E.P. p 140) criticising the above-said views particularly those of Thadani has remarked 
thus: “It cannot be denied that the Mahabharata has a historical nucleus, and once the 
historical facts are ignored and symbolism and speculations allowed to come in, there is no 
limit to the conclusions that various authors (e.g. Dahlmann, Ludwig, and N.V. Thadani, 
etc.) may draw. One may not agree with the authors’ conclusions, and some may regard the 
attempt as a mere waste of valuable time and money”. Many others have, however, tried to 
cull history from the Mahabharata and have attested the credibility and the authenticity of the 
Epic. P.N. Mullick, for instance, has considered Mah@bh2rata as an authentic work of history 
(Mahabharata as it was, is, and ever shall be and “A critical study of Maha@bh@rata as a history 
and a Drama”). S.V. Chitra in his Marathi work ‘Bharata Varslya PracIna Charitra Kosa’; 
Nando Lal Dey, in his preface to the descriptive Catalogue of Sanskrita Mss.; G.I. Held, in his 
Ethnological study; Sukthankar, in the preface to the BORI, Cr. Edition Vol. I; Winternitz, in 
his history of Sanskrit Literature; and Macdonell, in his history of Sanskrit Literature, have 


1, Names of all such scholars have been given already in the Introductory Chapter. 
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very boldly acclaimed with one voice the credibility and the authenticity of the Mahabh@rata. 
It cannot, however, be lost sight of that the source-books of Krsna-Katha do contain many 
contradictions, absurdities, and the same are also full of fanciful poetic-exaggerations and 
hyperboles added to the original work much later. Many scholars have tried to bring out the 
genuine Mahabh@rata out of the extant text by separating the spurious one. These are: 
(i) Sukthankar; (ii) Oldenberg;! (iii) Edgerton; (iv) Hopkins;* (v) Sir R.G. Bhandarkar; 
(vi) Thomas; (vii) Utgikar; (viii) Belvalkar; (ix) P.L. Vaidya; (x) S.K. Dey; (xi) H.G. Velankar; 
(xii) V-G. Pranjape; (xiii) S. Sorenson;* (xiv) V. Venkatachalla Iyer;* (xv) Arjuna Misra* and 
(xvi) N.K. Siddhanta.* 


The reason for the enormous size of the spurious matter in the Mahabharata, which is 
said by some scholars to be 93,000 Slokas, and about 50,000 Slokas according to the BORI 
Cr. Edition, seems to be that the Epic, before assuming the extant form, passed into many 
hands. The amendments, interpolations, and deletions, were incorporated into it from time to 
time. The work thus became quite bulky so as to look quite spurious and un-reliable. But 
scholars like Lassen, A. Ludwig, and Dahlmann have doubted the credibility of the Maha- 
bh@rata on account of its vague and ambiguous language. Actually, the reason for all such 
ambiguities is that the Ancient Sanskrita works, like the Mahabharata, were written many 
thousands years back and, therefore, their language has now become quite un-intelligible due 
to changes in the meanings of the words introduced by the Semantic-law. The need of the 
hour, therefore, is to study the old works with the help of the Science of Philology with an un- 
biased mind. It shall then be seen that even such statements which look quite hyperbolic 
have, in fact, some hidden meanings behind which the authors intended to convey to the 


1. Oldenberg, in his ‘Das Mahabharata’ has tried to distinguish between the original and the later 
portions of the Epic with the help of ‘Akhyana-Theory’, and he holds that the Mahabbarata 
portion in prose is the oldest portion. 

Hopkins: JAOS 59th Vol. p. 165. 


S. Sorenson (Om Mahabharata stilling 2 den Indishe literature, Ksohen-Haven, 1893) has asserted 
that the original genuine Mahabharata consisted of 7 to 8 thousand Slokas only and the rest 93000 
Slokas are later interpolations. 


4. V. Venkatachella Iyer, in his study of the preliminary chapters of the Mahabharata on the basis of 
comparative examination of the 4 recensions of the topic, has proved thet the extent of the 
genuine Mahabharata of Vyasa wes probably not more than 88000 Slokas; that the Upi-khyanas 
did not form part of the original work; that the didactic portions (Santi and Anuédsana Parvas) 
are Stupendous forgeries; that Virdta-Parva and Vana-Parva are later interpolations as the 
incidents mentioned therein are not referred to in the Anukramanika-Parva. 

5. Arjuna Miéra’s ‘Bhavartha Dipika’. 

6. N.K. Siddhanta (Heroic Age, p. 111) has also proved these elements of the Mah&bhdrata as un- 
historical and spurious: (i) The introduction of Gods; (ii) Folk-lore element regarding superna- 
tural-beings other than the Gods; (iii) gross exaggerations of the probable including the ascribing 
of supernatural powers to men (iv) myths; (v) creative fiction; and (vi) mistakes of History. 


ep 
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readers, and also that the same contained some rational facts which were quite authentic and 
credible and which did not also diverge from history. One should dive deep into the archaic 
language of the old works rather than doubt their credibility. 


The Harivansa: The supplementary (fewr#{) HarivarhSa forms part of the Epic 
Mahabharata. The very name ‘Harivarhéa’, i.e. ‘the family of Hari or Kysna’, indicates that the 
same is concerned mainly with the family-history of Krgna. It is divided into three sections 
describing (i) the history of the ancestors of Krsna, (ii) His exploits particularly those relating 
to his early-life, and (iii) about the future corruptions of ‘Kali’, the 4th age of the world, 
Tespectively. (Macdonell, HSL, p. 294). All of the characteristics of a Purana are found in 
the HV. Therefore, the HV. can be called a Purana also. Farquhar* has placed it amongst 
the Maha Puranas and counted it as the twentieth. Winternitz® takes HV. both as a Purana 
and a supplement to the Mahabharata. Hopkins‘ takes HV. as one of the latest Parvas of the 
Mahabharata, while Hazra, on the basis of the developed ‘Rasa’ concept, accepts HV. as a 
Purana of the 4th Century B.C. Thus, whereas, according to some scholars, the HV. isa 
Purana, it is a late Parva of the Mahabh@rata according to others. The internal and the external 
evidence shows: (i) That the Mahabharata’ refers to HV. as its own supplement, (ii) That the 
HV. itself refers to the characteristics of a Purana, which are all also fully met with in the 
same work e.g., there are descriptive accounts about the creation (®t), destruction (sfrat) 
of the world, the genealogies of Kings and the ages of Manu (H.V. I). Besides, the HV., like 
the other Sectarian Puranas, is quite full of the accounts of the Vaisnava, Saiva, and the Sakta 
religions, On the basis of external evidence supplied by Ananda Vardhana’s Dhvanyaloka, 
Harivaraéa may be treated as the ending part of the Mahabharata: (Dhvanydloka, pp. 425-26: 
wa Prpporitasdt agrrearert efetrenita eonfes fren sfeteer genta wang e_etee: 11”) 
Thus, it may be concluded that the HV. which previously existed as an independent Purana was 
recast alongwith the Mah&bh@rata in the Sth Century A.D. and added to it as its supplement. 


THE IMPORTANCE AND POPULARITY OF MAHABHARATA AND THE HV 


The Mahabharata has been acclaimed as the most remarkable work of Sanskrita Litera- 
ture in importance next only to the Rgveda. It is captioned as Kargna Veda (Mbh. Cr. Ed.I. 
56.17) or (Mbh. 1.62.18): svettefirs feareqrafrerstweq’) as well as the fifth Veda (are dwt ax), 


1. antes aferentee eet erererfir tt 

aurpefet fe gare dwar it 

These are the general characteristics of a Purana. 

Farquhar, ORL, p. 136. 

Winternitz, HIL, Vol. I, p. 454. 

Hopkins, G.E.I,, p. 387. 

Mahabharata II. 69; Mahabharata Anukramapik& Parva; HV. I, 20th Chapter. In the story of 
Yayati, ther a hint that the story of the HV. is in continuation of the story described 
previously in the Mah&bbérata, 


yrep 
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As the term ‘Veda’ is thus applied to the Mahabharata, it shows that from the olden times. 
Mahabharata has been treated ‘authentic’ and ‘reliable’ like the Vedas. According to 
Winternitz,! the Mahabharata represents a whole literature and not a single homogeneous work. 
It constitutes a veritable treasure house ofall types of knowledge. The work, as a whole, gives 
an insight into the inner-most depths of the head and soul of the Indians. Mahabharata is a 
heroic-poem* according to some while it is a Smrti or Dharma-Sastra i.e. work of sacred 
traditions expounding the duty of men, and rules of human conduct for the attainment 
of ‘Triverga’ according to others. It is also termed as the Mokga-Sastra® or the Sacred treatise 
as it expounds the highest religious philosophy and inculcates devotion to (i) Vasudeva Krgna, 
as the Supreme God, (ii) Saraswati, and (iii) Nara, the ideal warrior Arjuna (Santi Parva, 
and Anu-Sasana Parva). It has also been treated as a Purana-Samhita or a Sruti- 
Sastra*. It is a Purana as it consists of various legends (sets), diverse stories (feawas) 
of old sages and dutiful wives of brave warriors (T71ats), Over and above, the 
Mahabharata is best termed as an historical treatise’. Undoubtedly, the historical kernel of 
the Mahabharata in the form of ‘Jaya’ recounting the devastating war of the Kurus and the 
Pandavas is un-challengeable. The Mahabharata is all comprehensive and its encyclopaedic 
nature is hinted out by the couplet of the Epic itself: ‘a¥ ov srt ahi 4 qeared | afegrfer care 
awaetfer 1 ay wafer” (Mbh. Cr. Ed. 1.56.33). The great importance of the Mahabharata is also 
clear from the fact that it has been commented upon by many Indians such as Devabodha, 
Arjuna-misra, Ratnagarbha, Nllakantha, and Vadiraja, etc. It has also been translated into 
many languages such as Assamese, Kannada, Malayalam, Bengali, Marathi, Oriya, Telugu, 
Hindi, and English, which is quite suggestive of its great importance and popularity. 


The Hari VathSa, and the other Puranas, in general, belong to the religious literature 
of the later Indian religion called Hinduism. They are closely connected with the epic 


1, HSL, Vol. I, p. 321. 

2, Mahabhirata isa Kavya (Tet %< faq’) on account of its varied descriptions in inimitable 
language of the furious war (6th to 11th Parvas); the forests; the majesty of the roaring seas 
(Mahabharata, IIT, 104.22f); the just indignation of the true daughter of the warrior clan 
(Mahabharata, II. Dyita Parva); and the pitiable lament of the old mother of the dead heroes 
(Stri Parva). 

3. Mahibhirata Cr. Ed. 156.21: “wterenfirg qua enfarenfire coq) aererenfire het 

savdarfirerg fern” 

4. OP. Cit, I. 56,15: 

F aeafirs a 


Mahabharata is treated as the foremost Sruti or the revealed scripture. 


walt art efergrettsry 1 
aferentes srrey fafetrr sateu’ 1 efrere merge? qfrew ofctfioet 
Mahabhirata Cr. Ed. I, 56.19; I. 1.52 & Mahabharata I. 62.17, 20. 
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composition and elaborate the legends contained in it. The Puranas occupy a unique position 
amongst the Hindus. They are regarded next in importance only to the Vedas and like the 
Mahabharata are said to be the Sth Veda of ‘Laity’. They are also akin to the Epics and 
the Surtis, both in form and substance, and taken collectively they may be described as an 
encyclopaedia of the ancient and the medieval Hinduism. They embody the ancient traditional 
history and much of their material is old and valuable. 


THE ORIGIN AND GROWTH OF THE EPIC MAHABHARATA AND THE 
HARIVAMSA 


The Epic Mahabharata: The information regarding the origin and growth of 
Mahabharata is very scanty. The work has professed itself to be a composition of the holy 
sage Krsna Dvaipayna Vydsa but the internal evidence reveals that the work is not composed 
by one author at one time, and, therefore, being of a composite origin, the same was re-cast, 
and re-arranged from time to time. Like all other ancient Sanskrita works, the origin of the 
Mahabharata may also be traced to the Akhy&nas of the Vedas, the Brahmanical legends called 
the Itihdsas, and the Gatha-Naraéamsls sung in praise of the worthy princes of the old.1_ Such 
legends and tales, so deep rooted in the Vedas, assumed coherent shape before Aévalayana 
and Panini who flourished in the 6th or the 5th Century B.C.* The question of the growth of 
the Mahabharata to its extant form is, however, very complex. Sukthankar, Shende, and 
Dandekar, have dealt with the same question vide, ABORI, XXIV, pp. 67-82; cf. UCR. XII. 
pp. 84-85. According to them the Bhargavas (a name of a family of the Brahmanas) played a 
great role in elaborating the Mahabharata and bringing it to the present elaborated form. The 
traditional view about the growth of the Mahabharata, as gathered from the text of the 
Mahabharata itself, reveals that the work has been referred to at places as ‘Bharata or Bharatl, 
Mahabharata, and Jaya.* The word ‘Bharata’, according to Panini, signifies the battle of the 


1. According to Dr. Dandekar, (Quoted from ‘An outline of the Cultural history of India’ edited by 
Syed Abdul Latif), the kernel of the Mahabharata was derived from the Cycle of ballads relating 
to the feud between the five Pandavas, and hundred Kauravas, both of them scions of the family 
of the Bharatas which had been well-known since the Vedic-Age. 

2. Regarding the date of the Epic Mahabharata, Winternitz says: ‘‘one date of the Mahabharata does 
not exist at all, but the date of every part must be determined on its own merit and account. The 
transformation of the Epos Mahabharata into our present encyclopaedia was completed probably 
gradually, between the 4th and Sth Century A.D."" (HSL. pp. 403, 416-17). Jacobi (Quoted from 
JRAS Bengal No. 1929, Vol. IV, p. 115) regards the work as belonging to the time of Chandra 
Gupta Maurya (320 B.C.), and further says that one may perhaps be allowed to speak it by its 
traditional date. Hopkins assigns a period of 4 centuries i.e. 200 B.C. to 200 A.D. to the com- 
Position of the main portion of the Mahabharata. Holtzmann (Zur Geschichte und Kritik des 
Mahabhirata) says that the final form of the Mahabharata was not complete before the 12th 
Century A.D. According to Schroder, the original Mababbarata belongs to the 7th or the 4th 


Century B.C. 
3. ATCT age HerATeafiregE 1 Mahabharata Cr. Ed. 1. 56.31. 
frenrrer at te adart: epee OP. Cit. I. 1.209; I. 56.31. 


wat ara Mfergretisa siteret faferitqe 1 OP. Cit, 1. 56.19. 
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Bh&ratas, and according to Winternitz, on the basis of the above-said interpretation of Panini, 
it means that the Mah®bha@rata is a great narrative dealing with the battle of the Bharatas 
(HIL, p. 317). But in the work itself it is given that it is called Mah@bh@rata on account of 
its greatness, enormity in size and weightiness. As the very name Mahabh@rata indicates, the 
genuine portion of the work consisted of the old heroic battle resulting in the defeat of the 
Kauravas. According to Winternitz,! the text of the Mahabharata (referring to Jaya, Bharata 
and Mahabhfrata) itself hints out its three redactions which were written down not at one 
time. The Mahabharata is, thus, not a single book but a whole literature stretching along a 
vast period. The Mah®bh@rata says that Vydsa* composed the Bharata of 24000 Slokas after 
performing penance, which, according to some scholars, is the extent of the Bharata excluding 
the Upakhyanas. It is also said that Vyasa taught this poem to his son Suka and other 
deserving disciples (Mah@bh@rata Cr. Ed. I. 1.63:x errr: gd geasareregey | adiscinitegeten: 
fasdeq: 3 ett fy: 1) According to an orthodox view, Vyasa had also compiled another 
poem consisting of six million stanzas of which three million were sung among the Gods, 
one million and a half among the manes, one million and 4 lakhs among the Gandharvas 
and one lakh among the mankind. N&rada recited it before the Gods, Devala to the manes, 
Suka to the Gandharvas and the demons, and Vaismpayna, the disciple of Vyasa, to the world 
of the mortals? 8800 are the KitaSlokas i.e. the ‘riddles’, which VyAsa knit into the epic- 
string just to puzzle the Divine scribe (Ganesa) by way of entertainment.‘ (It is told in the 
Mahabharata that Ganeda agreed to write Vydsa’s sayings on the condition that he should not 
fail to comprehend anything composed by Vy4sa). Waisarnpayana recited this Mah@bh@rata at 
the Sarpa-Satra of Janamejaya, and it is told that during the recitation Janamejaya put certain 
questions which were replied properly by Vaigarnpayana. Sita, who heard the recitation as 
well as the questions and answers, gave an account of the same to the sages of the Naimisa 
forest during Saunaka’s sacrifice. In this way also the three recensions of the Mah@bh@rata 
are suggested. The Epic has referred to its three different beginnings in this stanza : wnfe 
wret Bfwaredterfe weret ) aateferery wet fast: were ite (Mahabharata Cr. Ed. I. 1.50). 
This stanza is also suggestive of the fact that the first beginning is ‘Manvadi’, i.e. from the very 
beginning of the extant Mahabharata after the Mangala Sloka ( area weg ATT TUT +); 
the 2nd beginning starts with Astlkadi ie. from the story of Astlka; and the 3rd 
beginning has been suggested from the Ist Sloka (beginning with Upari¢ara) of Améavatarana 
Parvan. It is said that these three different beginnings of the Mah@bh@rata are the land-marks 


1, HLLL., pp. 316, 320. 

2. The authorship of the whole Mahabhdrata is, however, also assigned to the Sage Vyasa : 
aera gir agent reergyeTa ss 1 
digat digfrewrs : goat qrawarTert, 11 Mababhdrata Cr. Ed. I. 1.19. 

3. MahAbhdrata I. 1,107,108: (Mahabharata Cr. Ed. I. 29, p. 12) 
Ue werage gare sfeftsrs 1 areats wreatarfadites : frqy ward cercaifa sree éqs:) 
aforeg ara? ate deqret serary 

4. This Brahma-Ganeia episode is given in the Appendix (I. 1, p. 884) of the Cr. Ed., and according 
to this edition, this Upakhy&na, does not form part of the original Mahabharata. 
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which show clearly the three recensions of the Mah@bh@rata at the hands of Sita, Vaisampa- 
yana, and Vy4sa (of Sita from Chapter I, of Vaisarhpayana from Chapter 13, and that of 
Vyasa from Chapter 54), and the same are the beginnings of the Mahabharata, Bharata, and 
Jaya, respectively. The Mahabharata text has also preserved three different numbers of Slokas! 
of Mahabharata, Bharata and Jaya respectively. Some Western Scholars alongwith an Indian 
Scholar (M. Krishnacharya vide preface to the Mahabharata, Bombay Ed.) agree with the 
traditional and the orthodox view about the growth of the Mahabharata. C.V. Vaidya holds 
the reference in the Mahabharata about 8800 Kiita Slokas was introduced by Sauti into the 
final redaction and that the alleged authors Vaisampayana and Sita are fictitious. . . invented 
for magnifying the importance of the work (H.S.L. I, IV pp. 12-13). Thus, Vaidya does not 
hesitate to assign the authorship of the whole of the Mahabharata to Sauti. P.P.S. Sdstri’s* 
views, however, are: “We would rather accept the existing tradition which makes Vaisam- 
payana a direct pupil of Vyasa, and Sita a son of Vaigampayana’s contemporary Romhargana, 
than indulge in super-criticism which tries to set at naught the internal evidence of the Epic 
and the current tradition”. Whereas, according to the traditional view, the final recension of 
the Mahabharata is the work of Sauti, Sastri’s view is that the whole work, as we have it now 
in 18 Parvans, is the compilation of a single author Vyasa, though some preliminary chapters 
are by Vaisampayana and Sita. Likewise, DahImann? also does not believe in the different 
layers of the composition of the Epic and holds that the epic belongs to one single stratum, 
as he says: “ inspite of its general prolixity and the fact that didactic digressions and irrele- 
vant episodes often break the continuity of its main story, there is in the epic a striking unity 
of purpose and un-mistakable unity of characterization”. S. Sorenson is also of the same 
view. He says: “The oldest form of the Mah@bh@rata must have been of the nature of a saga 
having represented a unified whole.” (S. Sorenson, Om Mahabhirata’s Stillingiden Indiske 
Literatur). A. Barth, also pronounced that the epic can claim to be an unmistakably uni- 
form work (A. Barth, S.E.P. P. xxx). Oldenberg (Das Mahabharata) has considered all 
attempts discovering in the Maha@bh@rata a unified and harmonious whole, more or less 


1, A. (i) Mahabbarata UW wang g vated & Frater 
Tae : HE RG MG WT AAA 1 «Mahabharata Cr Ed. I. 1.61. 
(ii) Bharata: safante arget @ 8 arerdfgary 1 
srrearafear aregy wre teat TF: OP. Cit. 1. 1.62° 
(iii) Jaya: wet wairagariy atedtemnia 1 


B. Swami Day&nanda (in his ‘Satyartha Prakasa—Urdu Edition pp. 390-91) has quoted from a 
work named ‘Samjee-vani’ written by Bhoja: ‘the Mahabharata of Vyasa contained four 
thousand and four hundred Slokas to which were added five-thousand six hundred by his 
pupils, total, ten thousand Slokas. The Mahabharata swelled into one of 20,000 Slokas in the 
reign of King Vikramaditya and to 25,000 Slokas inthe time of King Bhoja’s father. In 
Bhoja’s reign, it swelled further into 30,000 Slokas.”” 


2. Cf, “The Mahabharata (critically edited) by P.P.S. Sastri, (In Six Parts), II, Intro. p, xxi). 
3. Cf. Des Mahabharata als Epos und Rechtsbuch; U.C.R. XII, P.68 
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justifiable and also as constituting scientific monstrocity. Holtzmann (Zur Geschichte Und 
Kritik des Mahabharta) evolved a theory known as the “Inversion Theory” about the growth 
of the Mahabharata and held that the epic, in its original form, must have been a poem in 
which the Kauravas were the heroes and later on, due to a process of tendentious inversions, 
the Kauravas in the final recension came to be represented as the villains and the Pandavas 
became the heroes. The ‘Inversion Theory’ of Holtzmann, is based on the belief in certain dis- 
tinct stages of the growth of the Mahabharata. In the first stage, there existed an ancient 
poem composed by the court singers to extol the Kauravas. In the next stage it was trans- 
formed into the praise of the Pandavas. Schroder also held that the epic poem was origina- 
lly composed by the bards of the Kurus, and later on as the cult of Krsna, the tribal God of 
the opponents of Kurus, superseded the other prevalent cults e.g. that of the Brahmanas, the 
followers of Krsna only recast the original epic which had already struck deep roots among 
the people by giving it Krsnaite tinge. Grierson also believed in the ‘Inversion Theory’ but 
has taken the “Brahmana-anti Brahmana Conflict’ as the principal motive of the inversion of 
the original epic!. J. Hertel (WZKM, XXIV, p. 421) also holds similar views. H. Jacobi 
(GGA, 1899, p. 832) has considered the growth of the Mahabharata from the synthetical 
point of view. According to him, a team of Pauranakaras added the didactic matter to the 
older epic-stuff preserved by the bards or the Sitas. He has fixed down four different 
periods of the growth of the epic: (i) the development of the story, (ii) the origin of the 
epical poem, (iii) the fixing of the epical corpus by the Sitas, and (iv) the incorporation of 
the didactic portion. Views of Hopkins,? are also noteworthy. According to him, the origin 
of the epic may be traced to the Vedic Literature, but its gradual growth has been shown by 
him thus: First stage (400 B.C.) witnessed the collection of the Bh@rata stories in which the 
Pandavas are yet un-known ; second stage (400 B.C. to 200 B.C.) witnessed Bh&rata-story 
assuming a developed shape in which the Pandavas figured as the heroes and the Kauravas 
as semi-god; third stage (200 B.C. to 200 A.D.) witnessed Krsna being treated as an All-God 
and all types of interpolations of didactic nature and episodes were added. N.K. Siddhanta* 
has also opined that the Mahabharata has undergone 4 stages: (i) The court poems 
of the Heroic Age itself, (ii) Epic or the narrative poems based on the old court-poems, 
(iii) Old stories with moral and religious interest attached to them praising the superiority of 
priest-hood, and (iv) complete sinking in the background of the heroic interest with didactions 
looming large. Sukthankar,* followed by Shende, Dandekar, and Pisani, has viewed that 
the Bhargavas had played a great part in the task of elaborating the Mahabharata. These 
divergent views of scholars are based on different fundamentals which have no force behind. 
For instance, different and mutually contradictory motives have been suggested for the 
inversion of the Epic by Holtzmann and others, which definitely show that the same are 


1, C.U.R. Vol. XI, p. 211 ‘Mahabharata Itihdsa’ By Dr, Anand K, Comarswamy. 
2. G.E.1. pp. 397-398, 

3. Quoted by Pusalkar. A.D., S.E.P. p. 139. 

4. ABORI, XXIV, pp. 67-82; UCR XII, pp. 84-85; Festschrift Thomas, pp. 166-176, 
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un-sound being based on ingenious hypothesis, and not supported by any historical testimony. 
These views, therefore, ought to be rejected being mere hypothesis and the traditional views 
be accepted as correct, being more sound and reasonable. The Epic Mah&bharata should 
thus be taken as of composite origin. Similar view is held by P.P.S. Sastri, S. Sorensen, 
Dahimann, A. Barth and Oldenberg. 


The Hari VamSa. The origin and growth of the Hari Varhfa also took place just like the 
Mahabharata, and, in fact, there is nothing particular about it to be dealt with separately. 
The only point worth any serious notice is regarding its authorship. According to the 
traditional view, all the Puranas including the H.V., may be taken as the direct revealations 
of God and not the work of any human author. Atharva Veda (11.7.24) states thus : 


sya: ararfresraifs garet TANT aE 1 
‘efeeseremfnt av fefatan: fefeferm: 


According to the current view, however, the Puranas may be traced to one Purana created by 
Vyasa, which was later on divided into 18 Mahapuranas to which the later poets also gave 
some touch. Thus, the H.V., like the Mahabharata, in its genuine parts, is the work of Vyasa, 
and the same should also be taken quite authentic and credible. 


HISTORICAL VALUE OF THE SOURCE-BOOKS OF KRSNA-KATHA 


In estimating the value of the Mah&bh@rata and its supplement, the H. V. Purana, for 
a historical study, the view is generally held that, sound conclusions are possible only after 
critical editions of these works are brought out. BORI has done a wonderful job in bringing 
out a critical edition of the Epic Mah®bh@rata and the H. V. The Purinas are confessedly 
partly ‘legendary’ and partly ‘Historical’. They are the product of an age when people were 
quite un-critical and only imaginative, and were unmindful of distinguishing fact from fiction. 
The modern scholar has, therefore, an up-hill task of disentangling these two elements and it 
is only then that one can find out what is fact and what is fiction. In fact, the attitude of 
modern scholars towards the Puranas has been quite varied. Earlier the Puranas were regarded 
as of no historical value, but later on, after the confirmation of the Puranic information about 
the source of the river Nile by the actual discovery in Nubia, the tide turned in favour of the 
Puranic statements.? The Puranas, thereafter, as a result of the labours of eminent scholars 
like Pargiter, Wilson and Smith, came to be regarded as full of credence and quite reliable.* 
1, It is now learnt that the All India Kashirija Trust has taken up the task of bringing out the 
critical editions of all the eighteen Maha-Puragas. Besides, this task of bringing out the critical 
editions of the Purdgas is also being taken up by the M.S. University of BARODA. 
2, The confirmation of the Pur&pic statement about the source of the river Nile by the actual 
discovery in Nubia has since been challenged. It has been regarded as a modern forgery by 
Ingalls [J.A.0.S. 77. pp. 34-35). 
3. Pargiter (A.I.H.T.) gave ‘critical “survey of the historical material of the Purigas. Smith (H.A. 
India p, 32) proved that the Matsya account of the Andhras is substantively correct. Wilson 
(Visnu Purapa) brought out the English translation of the VP. with an exhaustive introduction 
giving critical and comparative notes. 
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The importance of the Puranas towards cultural history and civilization is immense, and the 
same have, therefore, to be read now in the new light which has just radiated through the 
horizon as a result of the labours of scholars hinted above. 


To recapitulate, the views of scholars who doubt the credibility and the authenticity 
of the source-books of Kyma-Katha have been proved to be quite un-sound, being based on 
mere hypothesis not supported by history; the importance of these works, which are termed 
variously as ‘Srutis’, and the 5th Veda, etc., and held in importance next only to the Vedas, 
may further be judged from the fact that various commentaries were written on the Maha- 
bh@rata by the ancient ysis, and their translations have also since appeared in all the regional 
languages; the traditional view about the growth of the source-books in 3 different recensions 
is more sound and correct; all such statements which look hyperbolic and exaggerated or 
otherwise full of absurdities, need to be studied properly to understand their true meanings as 
all such statements have certainly some rational meanings which the authors really intended 
to convey; the source-books in question have been acclaimed by many scholars as full of 
historical matter and, therefore, their credibility has since been established fully; and since the 
source-books in question do contain lot of legendary and mythological matter, the necessity 
lies to disentangle both the elements whereafter it would not be difficult to distinguish facts 
from fiction. 
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CHAPTER IIil 


KRSNA-KATHA —A CRITICAL STUDY OF THE LIFE EVENTS OF KRSNA 
AS NARRATED IN THE MAHABHARATA INCLUDING THE HARI VAMSA 


PRELIMINARY REMARKS : 

In Sanskrtia Literature, in fact, there is no biography as such; nor any collections of 
family or national portraits. This is due to the tendency amongst the ancient Indians to ignore 
history. Whether events actually occurred or not, it did not matter at all to them. Fantastic 
myths and old legends were equally believed as historical facts. The ancients never referred 
to concrete events of life but remained absorbed in the ‘invisible’ and the ‘Abstract’. For such 
obvious reasons Indians had no strong sense of the value of recording the event. 


‘Krsna-Kath®’ in the course of many centuries has passed through prodigious transfor- 
mations. The simple adventures of Krsna were in due course of time transformed by the pious 
hands into myths and legends. So at present, the ‘Krsna-Katha’ which is found even in the old 
source-books e.g. the Mahabharata and the HV. comprises mostly the myths ‘and legends. 
The only purpose of studying Krsna-Katha from these source-books is to interpret these 
myths and legends properly. These are no doubt the creations of the individual imagination 
but their objective is to strengthen the tradition and the belief in the supernatural realities of 
ancient events. Physical, historical ritualistic, artistic, ethical, mystical, and allegorical are the 
varieties of the Myths and legends. The legends in their scope differ from the myths. 
The legend is a story in which the emotions and experiences of human-beings are described 
with more emphasis while the rest of the plot is completely ignored. The history of various 
legends has proved that they are almost beside the truth. The only objective thus, to study 
such legends which have been incorporated in the Krsna-Katha, is to know the basis of the 
legends, the transformations that time wrought upon them, the consistency and the logical 
necessity of such transformation. This is also the urge of modern critics that the language of 
the religious stories is poetic and symbolic therefore, they should be interpreted rightly. 


The portions of the Mahabharata and the HV., which describe the achievements of 
Krsna with supernatural colourings, it seems reasonable to recognize, are the basis of simpler 
legends underlying the miraculous narratives wherefrom a reference to actual history in the 
variety of warlike adventures in which the Yadava chief contended as a mere man with the 
warriors of the other tribes may be traced. Narrative passages in which Krsna’s Divinity is 
challenged by his enemies (such as in Sigupala’s traducing speech in the Sabha Parva), as well 
as those in which it is vindicated by the miraculous exploits attributed to him, are nothing 
more than poetical fictions of a polemical import put in at a period when Krsna’s God-Head 
came to be recognised by the Vaisnavas and doubted and disputed by the other sects. 
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Krsna-Katha as a whole in the Mahabharata and the Harivaméa, may be divided into 
three subparts known as Vrndavana, Mathura, and Dw&raka Lilas. Regarding the Vrndavana 
Lila of Krsna, PP., a later work, expresses a different opinion according to which, Gokula 
is the highest aspect of Vaikuntha or Sivaloka, and Dwaraka is Vaikuntha itself. Gokula 
is also said to be thousand petaled lotus (#g#<#*7%) and the petals are the seats of the different 
performances of Sri Krsna. Vrnd4vana is the seed-cavity of the thousand-petaled lotus and 
Krmna is taken always as Kisora (between ten and fifteen) and the Lord of Vrndavan.! In 
the similar tone the Vrndavana and Mathura Lilds are narrated in the BVP. and the other 
works of Caitanya’s followerse.g. Ripa Goswamf, etc. The birth of Krsna and other 
brothers is said to allegorise the fact that Krana helps the evolution of Jivas by the develop- 
ment of the outer and the inner senses. With the development of the six senses, the evolution 
of personality is complete. These powers were Krsna’s six brothers. The sixth brother was 
Balarama. Balarama tried to unite all the previous Jtvas. Hence, he was called Sankarana 
and his instrument was plough.” Kysna’s arrival with Yogamay&, suggests that only with 
the help of Prakrti he could come in contact with the Jivas of the world. The universal self 
in Vndavana is Srt Krsna. Nanda is Bliss by which man is guided in his relations to the 
universe and to himself. Nanda is located in the brain in the thousand petaled lotus (wgrawemre) 
ie. Vrnd@vana. The spiritual seat in the head (Vrndvana) is Gokula, the abode of Nanda. 
Krma appearing in Gokula represents the devotee who sets out on his devotional journey. 
Krsna-devotee’s first impediment is Viksepa, or distraction represented by the cart-episode. 
The mind is distracted thinking always in vague terms and that is to be set right. The cart 
is the mind which is to be upturned. When this is finished the next impediment Mala or 
Impurity in the form of Pitana (i.e. passions and personal desires) comes. This impediment 
was also overpowered by Krgna, the devotee. Similarly all the other Rakgasas may be taken 
as the impediments of the devotee Krsna. Next the Gopas and Gopts may be taken as the 
senses and the calves, and the Vatsas as the modificatons ( fas ) of senses. Krsna, tending the 
cows and calves, represents the devotee tending the Vrttis of the mind so that they should not 
go astray. Thus, the acts of Srt Krsna at Vrnddvana are viewed as eternal (farts). They are 
said to occur in all Kalpas for the benefit of all Bhaktas. Whenever Krsna manifests himself, 
the Gopas and Gopts appear with Him, and his relations with them are meant to serve as a 
guide only for the initiated Bhaktas. Inthe same light the R4asa-Ltlé of Krsna, the most 
sacred and sublime act, should be viewed. Caitanyacaritamrta which expounds the teachings 
of Caitanya, says that the Lila of Krsna is reproduced throughout fourteen Manvantras over 
all parts of the earth. Krsna at Mathura and Dw@rak@, acts as an Avatara and inaugurates a 
new era in the spiritual history of the universe. He is portrayed there in all His majesty, 
glory and Divine Lordship. At Mathura, Kathsa and his attendant Asuras represent all 
types of vices overpowered by Kygna. Karnsa was killed and Krsna developed Himself as 


1, PP. Pat&la Khanda—39 - 42. 


2. According to another version (HV. 59.6) Balarama was so named because he had been transferred 
from the womb of Devek! to that of Rohini. Hence, called Satkargana. 
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Tévara. He restored his Guru's son to life. In the Dw&rak&-Ltits Sri Krma is portrayed‘as 
the great AvatZra performing his work of preservation. 


Some views about the child-hood exploits of Krsna : The child-hood exploits of Krana 
look mostly un-natural, and, therefore, it may be conjectured that the same are not factual 


events in the life-story of Krma,as many of the scholars have already commented upon the 
same. 


Wilson has put forward the following comments on Krsna’s juvenile frolics, his sports 
in his pastimes with the cowboys; and destruction of the Asuras sent to kill him. “These 
stories have all a modern complexion; they do not harmonize with the tone of the ancient 
legends, which is generally grave, and sometimes majestic; they are the creations of a 
puerile taste, and grovelling imagination.” [The Visnu Purana, Trans. Preface, P. LXVII ]. 
“Tt is doubtful, however, if Krgpa the boy, and his adventures at Vendavana, were not 
subsequent inventions. There are no allusions to them in the poem of an unsuspicious nature. 
The only ones I have met with are contained in a speech by Sifupla in which he reviles Krma 
but they may easily have been interpolated. There may be others scattered through the poem, 
but I have not observed them.” [The Religions of the Hindus Vol. II, pp. 65-7]. 


Hopkins also expresses his opinion likewise : “The childhood tales of Krma are of 
late origion (Pur&nic) and most of the cow-boy exploits are post Epic.” (R.I. p. 457). 


According to Growse, too, the Vrndavana-Lilas of Krsna are later inventions. Some 
may think that they are, however, just so many pieces of fine parables or legends, poetical in 
certain places, but not with any sense or utility.” [Mathura. p. 52]. 


B.C. Choudhuri says: “The episodes of Krsna taking place at Vrndavana are 
spiritualized. They are often conceived to happen on a non-physical plane where both 
Krsna and his partners are thought to play their parts of love and friendship in non-physical 
bodies. Thus, they are not regarded as particular events.” [JGJRI. Vol. XVIII p. 53]. 


Quite contrary to this, the sports and marvellous exploits of child Krsna, according to 
Sen}, are neither fiction nor myths. They are the evidence of his supernatural personality and 
should not be looked as myths. 


Scrutiny of Kryna-Katha in the HV,: Though HV. forms a supplementary portion of 
the Mahabharata and constitutes its last Parva, yet ‘Krsna-Katha’, as contained in it, is dealt 
with on different lines not to be employed in the case of Krga-Kath® in the Mbh. Hari- 
varhéa was composed out of the previous original version of Kygna-story with different 


1, ‘B&laéarita’ of Bhisa, Preface by Sen, 
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intentions than those with which were composed the Mahabharata portions bearing on the same 
topic, the intention was to tell Krgna’s life story in such a way that the work should become 
equal in style and length to the Mahabharata and also to preserve some oral traditions regard- 
ing the wolves, Gomafita, Srgala, Kailasa-Yatra of Krsna, Satyabhama, and the P&rijata-tree, 
etc. An attempt shall now be made to test the authenticity and credibility of these oral 
traditions regarding Krsna. Like the Mahabharata the general impression about HV., is that it 
has been widely enlarged later on. This fact gives rise to the natural question, that, whether it 
is possible to reconstruct the archetype of the HV. story of Krsna. The attempts made in 
this direction are by Ruben who arrives at the conclusions that those very incidents of Krna’s 
life, which have been referred to in the ‘Harivarhéa VrttAnta Sargraha Varnanam’ (HV. 317) 
constitute the arche-type of Krsna-story. (Ruben, J.A.0.S., Vol.61, pp. 115-127). 


HV. 55, presents Brahm recommending that Visnu should be born in the house of 
Vasudeva because he and his wife Devaki and Rohintf are in reality KaSyapa, Aditt and 
Surabhi, once cursed by Varuna (God of Ocean), As there is no reference to these events 
in the Index (HV. 317) of HV., these events cannot be taken as old and correct. Similarly 
chap. 56, which deals with N@rada’s warning to Karhsa, is also rejected as being not genuine 
on the same basis. HV. 70-90 containing the ‘Gopa-Vakyama’, however, seem to be old ones. 
Chap. 102-110 (referring to Mathuropakramah (going to Mathura) etc. contain much of 
confusions with regards to their contents. The attack of K@layavana and the marriage of 
Rukmint are given in a confused manner. . These stories are also given again in HV. (111-114). 


HV. 102 referring to the Messenger’s announcing to Krsna the forth-coming marriage 
of Rukmint seems to be a duplicate of HV. 114. HV. 103 contains the discussion of the 
princes under Jarasathdha. In Chap. 104, are given the speeches of Dantavaktra, Salva and 
Bhigmaka. In Chap. 105, Kratha and Kaisika recommend the coronation of Krma as a king. 
HV. 106, tells Krsna’s returning to Mathura. In Chap. 107, Salwa recommends to ask help 
from Kalayavana. In Chap. 108, Stlwa incites Kalayavana to kill Krsna. This is contradictory 
to the later story of how N&rada caused him to fight against the Yidavas. HV. 109 presents 
K&layavana as glad to fight. In HV. 110, Garuda promises to explore Kuéasthalf and Krgna’s 
return to Mathur® is also referred to. In this Chapter mention is made to Din&ras (verse 50) 
which is a proof that this portion of HV. is relatively recent. Thus, it may be stated that the 
above mentioned Sargas of HV. are interpolations. It is note-worthy that certain episodes of 
Krgna’s life have been repeated in the HV. Chap. 153 isa repetition of Chap. 113 referring 
to Indra’s orders to Viéwakarmé to build Dwaraka. A few Slokas of Chap. 153 correspond 
to the Slokas of HV. 113. Similarly, HV. 154, repeats the return of Krsna after the death 
of Naraka already mentioned in HV. 130. Krsna honours 16,100 ladies as mentioned in 
HV. 115. In HV. 154, Krga is praised by N&rada and Naraka’s death is also mentioned 
which is given before in Chap. 119, 120-1. At the end of HV. 129, an allusion is made to 
the Satapura-Vadha, Siva or Bilvodakesvara is worshipped by Krsna and this role of Krma 
can be compared with the role he plays in the Kailééa-Yatra (HV. 256) which is quite different 
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from the humble part ascribed to Siva in the episode of battle between Bina and Krma. In 
the episode of Gomanta (HV. 90-100), the battle of Jarsarhdha contains several repetitions : 
HV. 90, 6-51 = HV. 96, 40, 55 and 96; HV. 90, 54-80 = HV. 98.3-30; HV, 91, 13-32 = HV. 
98.61-75; HV. 100. 2-16, 19 = HV. 88. 28, 43, 45. On account of these repetitions, one 
‘becomes suspicious about the credibilty of these chapters of the HV. The HV. has made a 
long story of Satyabham2’s desire for the Parijata-tree. In HV. 119, the story of Parijata tree 
has been told very briefly but is repeated with more details and quite different circumstances 
in HV, 120-131. In HV. 256, Krsna is shown to worship Siva while an humble role is ascribed 
to Him (Siva) in the battle between Kya and Bana (HV. 177). In HV. 92, Krana descends 
from solar kings. This is useless repetition of VarbSa Parvan of HV. HV. 63, verses 30-38, 
speak of Kysna as creating the wolves. In HV. 165-9 two stories of Krgna are told by Narada 
and Arjuna. HV. 170 isa catalogue of Krgna’s deeds. In HV. 162, Krsna goes ina vain 
search of the calves of Bina. The Bhavisyaparvan of HV. contains plenty of interpolations. 
For instance, HV. 256-73, describing Krsna’s Kailaga Yatra; HV. 286-312, describing the 
death of Hathsa and Dimbhika; and HV. 313-4 dealing with Krsna’s visit to Nanda, all these 
from their very appearance, look as ‘interpolations’ worked out by later imaginative poets. 
Besides, in the first Parvan, HV. has devoted thirty chapters to narrate the origin of the 
‘Ydavas and sundry adventures of Krsna. These also seem to be later inventions. 


Critical Survey of Krgna-Katha in the HV. : After this brief critical scrutiny of the 
contents of HV. dealing with Krsna-Katha, an attempt is next made to find possible inter- 
pretations to the episodes of Krsna’s life and thereby to arrive at the hidden implications of 
the accounts of an authoritative work like the HV. The historical value of these accounts 
shall also have to be sifted properly. The life-incidents of Kysna are dealt with in the chrono- 
logical order and not in the order used by the HV. The life history of Krsna comprises three 
phases : (A) Vrndavana Ltlas, (B) Mathura Lilas and (C) Dwarak& Ltlas. 

These will be dealt with in the same order : 


Note : The incidents of the life story of Krsna will be dealt with under 4 heads : (a) 
Reference to B. Cri. Ed., under (b) reference to the Kinj Wadekar Ed. (c) 
brief narration of the incident; (d) the incident shall be subjected to a critical 
study, interpreted properly, and conclusion given there-on. The Chronological 
Number of the Life incident and its name shall be given at the top. 


(A) THE VRNDAVANA LILA 
THE BIRTH OF KRSNA 
(a) B. Cri. Ed. H. V. 42-48 
(b) HV. 52-56 57-60. and Mbh. I. 64.39, 46-48, 50, 51, 54 Mbh. 1.214, 
(©) The birth of Kygna is dealt with in HV. in a detailed manner with a view to point 


out at the very beginning that Krsna is the Avatara (Incarnation) of Lord Visnu. With this 
objective tin view, the Puranic work has introduced a mythological account in Chap. 52 
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regarding the Earth’s approach to Lord Narayana with a request that He should lessen her bur- 
den of innumerable demons, and Narayana (Visnu) promises to take a human-form and come 
to the earth to destroy all these Daityas. Visnu incarnated himself as Krma, Balarama, and 
Ek&naméa! in the house of Vasudeva and his wives Devaki and Rohini. The other seven 
children of Devakt are also said to be the portions of Vignu. 


After seven children of Vasudeva and Devakt were slain by Karhsa, who had been 

apprised of his death at the hands of the eighth son of Devakt (every son could be counted as 
the eighth one, therefore, Karhsa had decided to destory all of the issues of Devak!), Krsna was 
born and was shifted stealthily to Gokula. The Puranic work also stresses the point that 
Krana was endowed with Divine-forms* at the time of his birth ( 4% fest wert: ) and when 
requested by Vasudeva, who was afraid of Kathsa, he withdrew his divine form ( *¥ sTECyT: ), 
and became a normal child. He instructed Vasudeva to take him to the house of Nanda, the 
cowherd. Vasudeva acted accordingly. He took from Nanda’s house his new-born daughter, 
and gave it to Karhsa in place of Krsna. It is said that the female child, when struck to death 
by Karisa, rose to the sky and assuming a Divine form of a Goddess ( fre), told Karnsa 
that at his death she will drink his blood ( st sreafy wifey). About this female child of 
Yasoda, HV. informs that she was brought up by the Vrynis and was known by the name of 
Ekanaréa ( at ser wya oa aferdwyfaer). She, however, was worshipped later on asa Devt 
as she had saved Krsna from death at the hands of Karhsa, (at aw gave: qwafta ef orem | 
teafqerager gor eefiratrat 1 HV. 59. 48). After this HV. also presents Karhsa as feeling sorry 
for slaughtering the little children. The detailed account of HV. concerning the birth of Krmna 
is full of mythological data and its only purpose was to prepare the ground for Krma’s 
Divinity. 


(d) Various Interpretations of the Incident : 


The Historical Interpretation: The historical element which may be drawn from 
this imaginative account seems to be that Kya was born as an ordinary child and was ex- 
changed by Vasudeva with Yasoda’s daughter who was ruthlessly killed by Kathsa. Vasudeva’s 
elder son from Rohint was sent to Gokula lest he also might not be killed by Karhsa. All 
the details about Yasoda’s child assuming the Divine form and rebuking Kathsa, etc., were in- 
corporated in the biographical account of Krma later on when his complete identification with 
Vignu had been established*. 


1, About Ekdnazhid it is to be stated, that she was born to Nanda’s wife Yasoda. 
2. This passage is not retained by the B. Cr. Ed. HV. 


3. The writer has written a comprehensive article captioned “Birth of Lord Kygpa—A study of the 
element of prophecy and miracles connected with the event of the birth of the Lord”. In the said 
article, the writer bas interpreted the narration of the birth of the Lord in the ‘Divine’ form from the 
angle of Para-Psychology. 
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Mythological Interpretation: Itis related in the HV. that six sons of Kalanemi 
known as Sadagarbhas were born as the sons of Devakt (HV. 57. 11, 12). 


Spiritual Interpretation : The first six sons of Devakt are said to be the six Indriyas; the 
seventh (Balarama) the Jivatman, i.e. the conscious Ego. 


The Conclusion: The only legitimate conclusion which is deriveable from the different 
interpretations given above, is that Krma was born asa human child and was exchanged 
secretly with the new-born daughter of Yasoda, and all details about the ‘Divine’ form of the 
child are mythological. 


KRSNA UPSETTING THE CART 
(a) B, Cri. Ed. H.V. 50. 1-19; 96.33 
(b) HV. 62. 


(c) The cart under which the child Krsna was lying when Yasod& was away was up- 
set by him. 


(d) Various Interpretations of the Incident : 


The Allegorical Interpretation: Many commentators think that the only object of the 
Puranak@ras in portraying this episode is to show that Lord Krsna was endowed with super- 
natural physical strength from his very infancy. According to Jean Herbert Geneva', this 
episode has a far more specific meaning; the cart represents the physical human body which ts 
taken-up by the being at the time of the birth; the Asura, the dangers which arise from the 
association with the body; and the overturning of the cart the action, Yogic and otherwise, 
necessary to eliminate such dangers. The same author has further said*: “One striking point 
in all accounts of the exploit is their insistence, both explicit and implicit,on astronomical and, 
therefore, also astrological data. The word ‘Graha’, which designates the type of demon, to 
which Sakat@sura belongs, also denotes the planets. That the cart whether it is called ‘¥e’ 
or @ represents the human body, and is one of the most frequent symbols explicitly used 
in Hindu scriptures. The Asura who takes his name from the very cart and must, therefore, 
be closely connected with it indeed is described as a Graha or sickness demon i.e. an entity 
corresponding to the physical body and its vital and mental prolongations, such as it appeared 
at the time of birth and as it is affected by the position of planets at that precise time People 
who narrate the episode often loosely say that the cart was destroyed. It was not. What the 
Lord did was to overturn it, thereby disconnecting some of its pieces, breaking at least some 
of the pots at the same time spilling their contents. Atno place Krsna is described as the 
destroyer of Sakata but the Asura seems to be killed. It is noteworthy, that no mention is 
made either of his corpse or disposal of it, which would mean that he could have no real sepa- 
Tate existence apart from the chariot and his name or the absence of any name, confirms this 
view.” 

1, ‘Purdipa’—Vol. HL, No. I. II. July 1960. pp. 268.270. 
2. Ibid. 
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The Symbolical Interpretation: The cart Asura otherwise is also taken to be a 
messenger of the death-God from South. This episode also stands for the liberalism in the 
scriptures and the mechanical pedantry-broken by Krsna. In other words the breaking of 
the cart represents the faith of the bibliolater relying on the written words being broken. 


The Psychological Interpretation: The ethics behind the psychological makeup of this 
Lila of Krsna, is that this incident refers to the Vedantic concept of one Supreme Reality. 
The chariot symbolizes probably the gross physical body with all the strength, vigour and 
sustenance that it affords in keeping us fit; but also creates the triple Ved&ntic Mala viz. 
impurities such as lust, anger, greed and ignorance. The body seeks to create the bondage 
of mind by shaking it up to carnal sense objects. And it is overturned so that it meets an 
avowed end—the eternal route to final release or Moksa. 


The Conclusion : This event is allegorical. 


KRSNA DESTROYED PUTANA 

(a) B. Cri. Ed. H.V. 50. 20-29; 96.30-32 

(b) HV. 62; Mbh. V. 130.46. 

(c) POtan% came to Gokula in the form of a bird ( wyft¥enfeft ) and assuming the 
form of a woman suckled Krsna and thereby met her death. 


(d) Various Interpretations of the Incident : 


The Mythological Interpretation: Pitan has been referred to in the HV. 55 as the 
daughter of Bali. Therefore, an old enemity between her and Vignu (Krma) is suggested by 
the HV. It is also said that in her next birth she was a nurse of Karsa (¥eart). In HV. 
58.22, Patan® is said to be a form of Goddess Arya. 


The Allegorical Interpretation: Various commentators! have suggested that Pitan® 
was a kind of infantile* disease or a bird. Both these interpretations may well be accepted if 
taken in a figurative sense. 


The suggestion of the author ‘Jean Herbert Geneva’ is that ‘qrm’, the first enemy 
encountered by Srt Krgna in his life, represents the possessive maternal instinct which is the 
first obstacle to be surmounted by the aspirants of Yoga. It is to be noted that the chapter 
dealing with this episode is not called the ‘killing of Pdtana,’ but ‘the deliverance of Pitan’. 
In this episode it is shown how to handle the danger arising out of maternal instinct; ignore 
the danger itself, but take advantage of all the maternal love which gives all the life-force that 
comes along with the milk. Thus, Pdtana seems to be an infantile disease and Kygna might 
have been attacked with it. It is well known that this disease can be cured automatically 
when the child forcefully sucks. 

1, M. Sen. I. pp. 54,82; A.B. Dhruva [Apno-Dharma,] B.C. Chatterjee. 
2. Suiruta mentions JWT as a fatal disease of children: 

were: geermafeneet exrenrerra: 1. Fererereroren tet eres org gear nn... gy werTW chap. 27, 

verse 37... @f avafird ster eeereregen 1 Ibid. chap.33. 
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According to Koéambi, Pitana was a special goddess of Mathura region whose worship 
was abolished by Krsna. [Myth & Reality; & ‘An Introduction to the study of Indian History’ 
Hindi Trans. p. 146]. 


According to M. Sen, Patan@ is an infantile disease which Krsna faced successfully. 
[Lord Sri Kryna—His Life & Teachings. Vol. I]. 


According to A.B. Dhruva, who follows the meaning of the word Patan® given in Sué- 
ruta’s Uttaratantra Chap. 27, the Patand-story in Krsna’s biography means that the benevolent 
power of the Almighty is superior to the power of the diseases harassing the young children. 
(Apno Dharma, p. 758). 


The Religious Interpretation : It may be pointed out that like most of the child exploits 
of Krsna this Pitana-killing is also a metaphor applied by the poetic Puranakaras that God is 
superior and can destory all the wicked persons. 


The Psychological Interpretation: The psychology behind this incident is, ‘when one has 
to enter the path of self-enlightenment or SAdhan@ with a firm will—the first hurdle to cross 
over is the disentangling of one’s self from the ties of inscrutable mother’s love. This has 
occurred in the lives of great saints like Satkara and Caitanya. 


The Symbolical Interpretation: Pdtan& can be taken asa weapon of Death in the 
form of a bird. The word ‘Pitana’ can also be taken to signify the spirit of Egoism (false 
doctrine) which tried to lure away Kygna but was in turn over-powered by him, 


The Conclusion: This event is purely allegorical. 
KRSNA UPROOTED THE YAMALA-ARJUNA TREES 

(a) B. Cri. Ed. H. V. 51; 96. 34. 

(b) HV. 64. 

(©) Krma, when tied down by his mother to a mortar, moved away with it and there- 
by caused the trees to fall down. Only this much is given about this episode in the HV., 
which is also hinted out in the Mah&bharata 11.33 in the traducing tauntings speech of 
Sisupala 
(d) The Various Interpretations of the Incident : 


The Literal Meaning: The word Yamal&rjuna when split becomes Yamala 
and Arjuna and both the words signify small shrubs like small trees. 


Historical Interpretation: As the other interpretation i.e. mythological and allegori- 
cal cannot apply to this incident, it appears to be an historical event because the small 
shrubs could be uprooted by a child like Krsna with the force of the mortar. 


The Conclusion: This episode seems to be a genuitie event of Krsna’s life. 
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KRSNA HUMBLED KALIYA 
(Kallya N&ga-Mardana). 


(a) B. Cri. ed. 55, 56. 96. 35. 

(b) HV. 68, 69. 

(c) Kallya Naga was fomenting the waters of the pool in Yamun& whom Krma 
humbled and compelled to leave the pool and go to the ocean. 


(d) Various Interpretations of the Incident : 


Historical Interpretation: The age of Krsna, when he performed this exploit, 
is mentioned as seven years. Krmna humbled down ("4 — tormenting) the ser- 
pent! Kaliya by tormenting it and caused the serpent to leave the pool. The first half of 
this incident can be interpreted with reasons as having happened actually. The other half, 
which is based on the belief that there was a talk between Krsna and Kaliya, the serpent, 
cannot be interpreted historically. Besides, the word ‘Naga’ has been used in the Indian 
literature in more than one sense. Firstly, it refers to the ordinary and deified snakes; 
secondly, to the people who claimed their descent from Na&ga-clan; and thirdly, to those who 
are associated with the Naga cult. The Naga-people have played an important role in the 
political history of India in the same way as the N&ga-cult in the religious history. The 
matrimonial alliances between the Naga-princesses and the members of the Aryan tribes are 
frequently referred to in the Brahmanical and Buddhistic literature. The marriages between 
Arjuna and Uldpt, Jaratkéru and Naga maiden (the sister of N&ga-Vasuki), present apt 
instances in this regard. The Pandava brothers are described in the Mah®bh@rata as the 
great grandsons of the Naga named Aryaka.* (w#) It appears that in reality this K@liya 
was not a serpent but a Naga-chieftain, and his Mardana and compelling him to leave for the 
ocean stands for the victory of the Yadavas over the N&ga-culture. Thus, it is also possible 
to say that Krsna did not vanquish any Kaliya-serpent living in Yamuna river but defeated a 
Naga-chieftain of Yamuna plains and compelled him to run away. This simple historical fact 
was turned into a Lila of Kaliya-Mardana. As K4liya is said to be a Naga in the old version 
of Krsna-Kathi, later on the word Naga was taken to mean a serpent, and Krsna was believed 
to have indulged into a bold venture with the serpent. 


Religious Interpretation: It may be guessed from the evidence of serpent worship in 
Mathura (which is formed with the help of certain epigraphic records found in Mathura) 


1. In HV. this episode is dealt with quite briefly. Kaliya serpent is described as an ordinary serpent 

with five mouths. (q=qrer:) 

2. (a) Mbh. I. XXVIII, 64, Prof. Athavale is of the same view which he has expressed in his article 
‘The movements of the Pandavas’ in ABORI Vol. XXIV, p. 87. “Naga & Sarpa were the family 
names and these families lived in the Jungle-areas by the side of the Ganges and the Jumuna, In 
the case of Kygna also we know that he was at the house of Kaliya-Naga for a number of days.” 

(b) The Yadavas are also said to be the Nagas. Not only Kunti, the mother of the three Pandava 
heroes and the paternal aunt of Kyspa but even the latter was a direct descendant of the Naga 
chief Aryaka, [who is said to be the great grand father of Vasudeva. cf. Udyoga Parva, CXXXI. 
50; CXL. 10; XC.1 90}. 
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that the supression of Kaliya Naga by Krena recorded in the Puranas, may be taken as the 
suppression of serpent-worship by Krsna (Krsnaism). 


The origin of this incident may be traced back to the Satapatha Brahmana (XI.V. 5-8): 
“A. stranger pursuing, has, as it were, driven a great snake from its own place, the lake... ” 
Besides, this episode may be traced back to the pre historic age, R. S. Ojha sees in ‘Mohenjo- 
daro plaquette, a reference to Indra-Vrtra legend which afterwards was reshaped and deve- 
loped into Krgna-Kaltya Myth’ [cf JBORS Vol. XXVIII, 1942, p. 59] 


Another view about this incident is that the ascription of the Solar character to Krsna, 
made it necessary that Krgna like Visnu must again be the slayer of the Dragon or the black- 
snake Kaliya!-Naga or the old serpent with the thousand-heads who, like Vrtra or the 
sphenze, poisons or shuts up the waters (as in the case of Vedic Solar God). 


Symbolical Interpretation: According to Symbolism the “Kaliya Naga’ represents the 
Mah&@kala or He who introduces death into the world and Krsna, by destroying him, 
represents the Saviour of the world. 


Allegorical Interpretation : 

(a) According to Zimmer’, this tale of Kaliya-Mardana is fraught with highly signi- 
ficant myth-motifs. He speaks about this episode thus: “This very popular and often 
repeated tale is fraught with many changes of meaning and can be interpreted from a number 
of points of view. In terms of religious history, it means that a local nature-divinity, a demon 
dwelling in the river ( 71 ) Yamuni, the spirit of the water, a wrathful power very difficult 
to propitiate, was conquered and dislodged. A primitive serpent-cult was superseded by the 
worship of an anthropomorphic divine saviour through the intermediary Krma, and the 
special cult of a local demon became merged into the wide-spread general cult of Visnu, the 
Supreme Being, and thus was linked into the context of superior symbolic import representing 
concepts and intuitions of a general validity.” The same scholar has also shown the similarity 
between this episode and the Greek mythology, ‘Apollo’s conquest of the earthbound serpent, 
Lord of Delphi’. ‘Krsna played the role of a moderator rather than of an annihilator, He 
liberated mankind from a threat and peril. The venomous serpent was as such a manifesta- 
tion of the Supreme-Being as were the pious cowherds. It was a manifestation of one of the 
darker aspects of God’s essence appearing out of the all-producing primary divine substance. 
There could be no elimination, once for all, of this presence which to man seemed wholly 
negative. Krsna effected only a kind of boundary settlement, a balanced judgement as bet- 
ween demons and men. 


(b) A different view is held by Bhagawan Dass (‘Krana—p. 59), He takes this 
episode of Krsna, as suggesting his reign and full control over the five senses during his very 
childhood. Besides, Kaliya may also be the forces of evil Incarnate and Asuric-Ego. All the 

1, It is very important to note that no where in the accounts of old source-books regarding this incident 
Kaliya is referred to as ‘Sarpa’. Although its synonyms e.g. (mfg) etc. are referred in the BhP. 
2. Cf. ‘Myths and Symbols of Indian Art and Civilization’, pp. 79, 86, 87. 
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child-exploits of Kryna excepting this incident are mentioned in the BORI. Cr. Ed. of Mbh.' 
Therefore, the historical value of the same is doubtful. 


Conclusion ; This event is purely allegorical. 

KRSNA KILLED DHENUKA AND BALARAMA KILLED PRALAMBA : 

(a) B. Cri. Ed. H.V. 57-58; 96. 43. 

(b) HV. 70. 71; Mbb. V. 130.47; Mbb. VII. 1-26; Mbb. XII. 339. 89-103. 

(c) An ass named Dhenuka, the guard of Tala forest, was killed by Krmna by adopt- 
ing some skilful technique i.e. by attacking his throat. The other details that Krgna killed the 
ass with his hand which he thrust in the throat of the ass and that it had assumed inestimable 
structure may be exaggerations of the simple fact that the ass was killed by Krgna by choking 
his throat. 

Alongwith this exploit, is also mentioned the exploit of the killing of Pralambasura by 
Balarama with his Divine powers which, it is said, were reminded by Krsna. ( wg a wrewa: 
were) aT Re: qerera: | erent ereaeit tareee fg Wer: arrest: 1) 

This certainly implies Krena’s superiority over Balarama. 


(d) Various Interpretations of the Incident : 


Historical Interpretation: The only truth seems to be that Pralamba was nota 
Raksasa but strong boy who was deputed by Kathsa. Pralathba’s physical power, however, 
proved inferior to Balarama and as a result he was killed by the latter. 


Allegorical Interpretation: Pralathba as an Asura in disguise also represents laziness 
and extravagance of conceit. 

Conclusion: Killing of an ass by Krsna and an Asura (a boy) by Balarima seem 
to be simple historical events. 

KRSNA ABOLISHED THE INDRA-MAKHA (FESTIVAL) 

(a) B. Cri. Ed. H. V. 59-62; 96.37 

(b) HV. 72-76; Mbh. V. 130.46; Mbh. VII. 11.1-26. 

(c) Krsna raised objection to the celebration of the old Indra-Makha festival by his 
kiasmen and instead started the Giri festival. 

(d) Various Interpretations of the Incident: : 

The Allegorical Interpretation: This event is not historical but is an allegory 
adopted by the later authors to show God Kysna’s superiority over the old Brabmanical) God 
Indra. Such episodes allegorise the historical conflict between the rival divinities of the Age. 
The view, that Krsna was the God of mountains and vegetations, finds support in this episode 
of Govardhana mountain, which was the source of fodder of the cattle ( frrara are: geazat faforw: 
adaary  gouat feat: wet Gafeeenifa: gsaarq 


1, Mbh, (critical edition) IT. 33, 11; 39.2; 41:4; 68.31; 11T.14.10; 263.68; VI.23.7; X11.47.108; XIII.149.82; 
‘XIV.68.1; 87.11; XVI 2. 
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Another allegory of this episode may be suggested thus: The hill Govardhana repre- 
sents the accumulated Karman of the Gopas, which gives the pasture ground for their cows. 
Krana bears the burden of His Bhakta’s Karman and lifts up the Karmic hill of his devotees 
with very little effort. And when the Karmans of His Bhaktas are borne by Sri Krena the 
Devas are powerless against them. It is Karman that nourishes the senses and, thus, the hill 
is called Govardhana (nourisher of the cows). 


Political Interpretation: According to otber fact finding interpretation, this is the 
genuine event of Krsna’s life-story and shows Krsna as a non-Aryan who abolished the Aryan 
custom and established in lieu of that a new system of worship. It follows that Krsna 
encouraged the pastoral profession than the agricultural. Both these professions were in 
vogue in India from olden times. Besides, this episode is also a symbol of the fusion of two 
different cultures and shows the prominence of one over the other. 


Historical Interpretation: The exploit related with this ‘Indra-Makha’ festival, is 
that of the uplifting of the Govardhana mountain by Krsna. It is introduced thus : That 
Indra was enraged at the insult offered to his own festival and punished the cowherds with the 
assault of rain and storm but Krsna provided shelter for his men and their cattle by lifting the 
hill itself. Thus defeated, Indra came to Krsna and apologized to him. This episode cannot 
be much interpreted historically, because Krsna was at that time a mere child of seven years 
and, therefore, it was impossible for him to uplift the mountain. It is also said that Krena 
represented the personified mountain (Ttareret) and ate all the offerings made to the mountain 
(aur wen gy ceret cfr Sterne | Hts areaT Geet fefefert waEGT 11) that he, the personified moun- 
tain, introduced his own worship (weqfa YoatsgA ... ) and that he was coronated by Indra and 
named ‘Govinda’ i.e. the Indra of the cows or Upendra ( 0¢ feta? tartt ef wat qaet wa: 1 ifr 
xfe wterest eiterfer fit wreerq_ 1) It seems most appropriate to interpret all these details as 
having been introduced firstly to glorify Krsna as a superior deity among:all the other gods 
¢.g. Indra, etc., and secondly, that these details suggest hero-Krsna worship having replaced 
the old faiths, old worship. and old beliefs. 


Another historical Interpretation is suggested thus: The reference to the uplifting of 
Govardhana may mean that Krsna saved the lives of his followers by protecting them in the 
cave of Govardhana mountain against heavy rains and floods and not actually by uplifting it. 
Mention may be made here to the words of Indra regarding ‘Arjuna’, in which Arjuna is said to 
be the ‘Arhéa’ or son, of Indra. This allusion is also suggestive of Arjuna’s deification, ie. 
when Arjuna was deified he was also identified with Indra, as Krsna was with Visnu and just 
as Krsna was sometimes the ‘Athéa’ i.e. the Incarnation of Visnu, similarly Arjuna was also 
thought to be the Athéa or the Incarnation of Indra. 


Religious Interpretation: Religiously, Krsna is God and this event of the uplift- 
ing of the huge mountain suggests that nothing is impossible for God. 


The Conclusion: \t is a historical fact that Krma banned the worship of Indra and in 
that place propagated nature-worship. The rest part of the event is a fiction. 
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KRSNA PLAYED HALLISAKA OR RASA-DANCE WITH THE COWHERDESSES 

(a) B. Cri. Ed. HV. 63. 

(b) HV. 77. 

(c) Krsna is said to have played the Rasa-Dance with the Gopis and the description 
given is full of amorous acts attributed to Krsna which are quite un-worthy of him. 

(d) Various Interpretations of the Incident: This controversial event in the life- 
story of Krma has been treated as a separate problem in Chap. lV, and the various interpre- 
tations which can be applied to this incident have not been given here to avoid unnecessary 
repetition but suffice it to say that the amorous descriptions are all false and not historical. 


KRSNA KILLED ARISTA OR VRSBHASURA AND KESI 


(a) B. Cri. Ed. H.V. 64, 67, 96.38, 39. 
(b) HV. 78; and HV. 81; Mbh. V. 130.47; Mbh. VII. 11.1-26. 


(c) Arista Asura was sent to Gokula by Kamsa according to HV. He attacked 
Gokula in the form of a bull. Afterwards, Kesi another demon sent by Kathsa, attacked the 
cowherds at Gokula. 


(d) Various Interpretations : 


Religious Interpretation : Chap. 54 of the HV. states that Arista in the former 
birth was a demon named Kesari who was the enemy of the god Visnu, and he incarnated as 
Arista and, thus became the enemy of Krsna. Thus with the help of mythology and the 
‘Incarnation-Theory’ this event may be explained. Similarly the other episode concerning 
Kedéi’s death at the hands of Krsna, may also be interpreted in the same manner because in the 
same chapter (HV. 54) Kedi is also referred to as ‘Hayagriva’ in his former birth. 


Allegorical Interpretation : Arista-Vadha represents allegorically how over-confi- 
dence receives a severe jolt from pride and self-sufficiency and is crushed by humility and 
service. Similarly the other Asura Keét also stands for spiritual-pride. 


Conclusion : This episode is allegorical. 


KRSNA AND AKRURA: 


(a) B. Cri. Ed. 96.36. H.V. 65, 66: 13-39: 69, 70. 
(b) HV. 79, 80. 


(c) Akrara brings Krsna and Balarama to Mathura at the instance of Kathsa. On his 
way back to Mathura, Akrira saw the Divine-vision of Krsna and Balarima in the midst of 
waters. 

(d) The experience of the vision of Divine Krsna and Balarama by Akrdra cannot be 
ruled out as false, because such visions are quite possible according to the psychic science. 


A Critical Study of the Life Events of Krsna 59 


Akrdra is said to represent truth in the ‘Krsna-Upanisad’, and, if literally taken, the same also 
represents one ‘who is not cruel’. Akrdra was no doubt kind to the general public who lived 
outside Vrndavana and, therefore, he was rightly named Akrdra. 


(B) THE MATHURA LILAs: 


KRSNA BROKE THE DHANUR OF KAM SA 
(a) B. Cri. Ed. H. V. 71. 


(b) HV. 81. 


(d) This" incident is historical and, therefore, needs no explanation. This event 
has no tinge of miracle in it but still it shows that Krsaa was physically far stronger than 
ordinary people and possessed great fighting skill. 


KRSNA KILLED KAMSA 
(a) B. Cri. Ed. H.V. 74,76; 96.62, 63, 97-24. 


(b) HV. 84.89; Mbh. 11.62.7,8; Mbh. V. 48.74; 68.4; Mbh; V.130.47; Mbh. VII.11.1-26. 
( Searry ) Grater 8 afery getarfreetie 


(c) This account of HV. regarding the death of Kamsa is no doubt an exaggerated 
one. 


(d) Various Interpretations 


The Historical Interpretation: According to B. C. Chatterjee, this episode is not 
historical but imaginary because the historicity of this event is not attested by the genuine 
Mbh. portion. (Krsna-Carita, p. 200). But if Patafijali’s evidence (wart ¥a few arqta:) 
is to be made use of and if Patafijali’s words have any value than this exploit of Krsna must 
be treated historical. It may, however, be pointed out that the traditional account of this 
exploit is no doubt an exaggerated version. This historical explanation of the event becomes 
more forceful if it is stated that there is no truth in the Pur@nic statement that Krsna was at 
that time a mere* child. The question of the age of Krsna at Gokula and Mathura relating to 
some of the episodes is not yet decided, although A.B. Athavale, has tried to solve this 
question (ABORI. Vol. XXIX). If, therefore, it can be proved that Krsna was in his teens 
when at Mathur, then there is no difficulty in interpreting the same event historically. 


1. Asa historical event hardly requires any of the prevalent interpretations, brief narration of the 
same is omitted. 

2. In HV, B. cri. Ed, H. V. 79,2; 88.2,3 it is said that Krsna was grown-up at that time : 
ater aherrtgeg gent cefcar seery 1 
were aad He: FETT IT 
This statement runs contra to the next one in HV. 85.17,19 B. Cri. Ed. H.V. 75.15, which treats 
Kryoa as a child thus . 
(ar §99 Ferre Se a enfreron ) 
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HV. also refers briefly to Krsna’s encounter with Kubja, the tailor, and the garland- 
maker, C4nira, Mustika, and Kuvalayapida-elephant. Among these, Canira and Mustika are 
said to be the Asuras Varaha and KiSora in their former lives. Except Kubja and the garland 
maker, all the others are said to have been killed by Krsna. In these incidents, Kubja’s en- 
counter needs scrutiny because in the Puranic account of HV., Kubja, a ‘hunch-backed’ 
woman, is said to have been restored to her normal position by Krma with his skilfully hand- 
ling of the woman (at 8 seat eriniet casqaare afer wt: adore Ker wrenfeartfer 1) 
i.e. Krsna, planting his two feet on the two toes of the woman, had raised her chin with his 
two fingers. This curing of the deformity of the woman is considered as a piece of a miracle 
by M. Sen (Krsna—His life and teachings, Vol. II, p. 10). 


Allegorical Interpretation: According to Krsnopanisad, Candra is Dvega (Dislike), 
Mustika is Matsara (Egoism, Envy), Kuvalayapida is Darpa (Arrogance), and Karasa is Kali 
or Quarrel. Thus, all these who were killed by Krsna at Mathura, may be said to represent 
human-vices subjugated by Krsna. Karthsa as said in the HV., is Kalanemi (HV. 54) which is 
the mark left by the wheel of Time. This Kathsa is present in each and every person. By 
killing Karnsa, Krsna is allegorically said to have assured spiritual evolution of humanity. 


Conclusion: This event is historical. 
KRSNA’S EDUCATION : 


(a) B. Cri. Ed. H.V. 79 
(b) HV. 90; Mbh. VII, 11.1-26. 
(c) In HV. grown-up brothers are sent to Sandipani’s institution at Kasi and it is 


said that in 64 days the two brothers completed the study of the four Vedas with all the 
Sadangas, the art of archery complete in four parts and the art of arms with all its secrets. 


The other exploit related with this incident, is about the fee of the preceptor paid’ 
by Krsna by bringing back his Guru's son from the abode of Yama after having defeated him. 


(d) Various Interpretations 


Rational Interpretation: This exploit of the two brothers shows their extraordinary 
skilful intelligence ( wfrarqat Wat). The Mahabharata II 38 also mentions about Krgna’s 
knowledge of Vedas and Vedanigas: ®eterg fears wa renting eer ort ett fic wtsearfer Fefiree; SereTge 1 


Religious and Literal Interpretations: This incident suggests Krgna’s superiority over 
the God Yama, and it assigns ‘Divinity’ to Krsna if interpreted literally. 


Historical Interpretation: Historically this episode may imply that Krgna killed a 
person named Paficajana who had a brig with a shark ensign (hence he was known as 
Timiripa Asura). The Asura had kidnapped the boy, and Krsna brought him back after 
hard labour of three years in the Prabhasa area. 
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Conclusion: The incident is historical so far as the killing of Paticajana and the rescue 
of the kidnapped Guru’s son. The rest of the narration showing Krsna’s superiority over 
Yama, the God of death, is allegorical. 


KRSNA AND JARASAMDHA : 


(a) B. Cri. Ed. H. V. 80-82 


(b) HV. 91-99; Mbh. 11.19,22; Mbh. V. 130.48; Mbh. VIL. 11.1-26; Mbh. XII. 339; 
Mbh. XIII. 147. 


(c) Jarasarndha, the father-in-law of Kathsa, with a large army of 23 Aksauhinis, 
attacked Mathura and was resisted by the two brothers eighteen times with the help of their 
divine weapons, (€ and 48" weapons of Balarama, and Saranga and Kaumodaki mace 
of Krsna) : at aude amt ated qed ae aqst wat mst aa eeieey ae on Parsurama 
is described to have advised Krsna and Balarama to hide in the Gomafta mountain 
but this place of hiding of the two brothers became known to Jarasamhdha who set fire to it 
and it seems that the two brothers saved their lives by fleeing quickly from that mountain. 


(d) Various Interpretations 


Historical Interpretation: The exaggerated Puranic accounts assign Divine powers to 
the two brothers, and say that before jumping from the mountain, Krma extinguished the 
mountain fire by pressing hard the mountain under his great Divine-weight and made it to 
merge in the sea. Besides, a Divine voice is also said to have stopped Balarama from killing 
Jarasamdha. This fact is incorporated into the account just to assign importance to Balarama’s 
powers. It may also be stated that HV. from the very start associates Rukmi, Kaslraja, 
Madraraja, Salvaraja, Kasamira Raja and Duryodhana etc. with Jarasarhdha, the arch enemy 
of Krsna. 


The Allegorical Interpretation : Though this Jarasarndha episode bears touch of history, 
yet it is capable of being interpreted allegorically. Jarasarhdha is an incongruous combination 
of spirituality and materialism. He represented the old beliefs, as he was the performer of 
Vedic-Yajnas and the supporter of Brahmanism. Therefore, he was the bitterest enemy of 
Krma. Krsna-Vaisnavism fought with Jarasarhdha; Brahmanism. Vaigava kings were 
shain in large number by Jarasamdha. In the Puranic account, Krsna is not shown to have 
killed him because he could not kill! Jarésarndha on account of his connection with the Vedic 
Brahmanas who were quite influential at that time. He even admitted his own defeat and 
fled away to Dwaraka. 


Conclusion : Inspite of the allegorical interpretation assigned to the event, it is historical 
so far it relates to the fighting of Krsna with Jarasarndha. 


1. Here it may be stated, that later on Krsna became able to destroy Jarasarndha, with the help of 
the Pandavas. In HV. 99, Kyyna's duel with Spgile-Vasudeva, has also been described. This 
resulted in Srgila-Vasudeva’s death at the hands of Krypa. After killing Spgdla-Vasudeva, 
Krsna returned to Mathura. 
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KRSNA AND KALAYAVANA 


(a) B. Cri. Ed, 85-86 ; 
(b) HV. 100-109. (Mbh. XII. 339). 


(c) Ké@layavana, is also said to have attacked Mathura at the instance of Jarasammdha 
(HV. 107-108); and Krsna, being afraid of Kalayavana, secretly, removed all of his people to 
Dwaraka which was explored by Garuda. 

(d) Various Interpretations : 


The Historical Interpretation : Krsna’s shifting to Dwaraka which has undergone much 
change in the Puranic accounts, is still a mystery before the critics. As the scope of the 
Present study is limited only to Mah@bharata and the HV. the development of this incident 
shall be considered only in the light of these two source-books. The Mahabharata account 
makes the attack of Jarasathdha responsible for the shifting of Yadavas to Dwaraka on the 
sea-coast (Mbh. II. Rajasdyaparva; Mbh. XII. 340, 86-87). The Mbh. reference is, however, 
not accepted as genuine by the critics and Krsna’s immediate shifting to Dw&raka is viewed by 
them entirely in a different spirit. It is thought that Jarasarhdha whom the Yadavas could 
defeat eighteen times could not have been the cause of such a great emergency. K@layavana, 
who is treated as the main cause of that mishap, is taken by, such scholars as a Pauranic 
creation and not a real person on account of his complete absence in the Mbh. (Mbh. XII. 33 
is taken as an interpolation). This spirit of the critics seems to be true if the metaphorical 
Purdnic account (HV.) of Kalayavana’s attack is taken into account : “that before Kalayavana 
attacked Mathura, Krsna sent to him through the spy a pot full of a serpent, who got it killed 
in the pot by ants! and sent it back to Krsna who, following the hint, sent all his kinsmen to 
Dw&rak& on chariots, horses and elephants, and was later on attacked by K@layavana. There- 
upon, Krsna, followed by K@layavana in wrath, entered into mountain cave in which was lying 
Mucukunda who had a boon from the gods that whoever disturbed him in sleep would be 
burnt to ashes and as this was known to Krgna, he did not disturb him, but Kalayavana did 
it and met his own destruction.” Thus, treating such unnatural events as beyond the sphere of 
history; taking them only as ‘imaginary’; and after eliminating all unnatural details, these 
events may be interpreted in this simple way that K@layavana attacked Krma who ran away 
and did not come into the reach of that monarch and killed him skilfully in the dark cave 
with which K&layavana was not familiar or he got him killed by a brave person named 
Mucukunda.* The researches of Athavale have led him to conclude that Kalayavana was a 
historical person of the scattered colonies (P. O. Jan, 1954-Oct. 1954, P. 19). 


Conclusion : This is an historical episode. 


1, The Allegory otherwise, may mean that by sending # serpent, Krsna wanted to judge the intelle- 
ctual capacity of Kilayavana. Kygna’s message in sending the dark serpent was, that he was 
serpent and would surely bite him and Kalayavana’s reply was that the ants were there te kill the 
serpent. 

2. The unnatural details are the incorporation of Mucukunda into the story and Nérada’s instruct- 
ions to Kalayavana for fighting with the Yadavas (HV. Chap. 35). 
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(C) THE DWARKA LILAS : 


KRSNA CAUSED THE CITY OF DWARAKA TO BE BUILT 
(a) B. Cri. Ed. 86. 
(b) HV. 110,11, Mbh. XII. 339. 


(c) In HV. no detail of the erections of Dwaravati by Krgna, is given except that the 
place was explored by Garuda, (Its location is described as ‘aédrefawerena’ surrounded on all 
sides by sea), and that it was arranged or turned into a city by Krsna (113.4: Sferta wa qfa: 
and xa areedt ar qfwert fafa war) and that the Divine Architect named Visvakarma was sent 
by Indra to help Krana in building his capital Dwéaravati. 


(d) Various interpretations : 

Religious Interpretation: No doubt this intrusion of the fact that Indra sent celestial 
Architect for Krsna’s help seems to be imaginary and its only intentions seem to be to ascribe 
importance to the Divinity of Krsna. 


Allegorical Interpretation : Allegorically (or Mystically), this episode may imply that 
Dwaraka was a spiritual centre on earth created by Krsna, the Avatara, for the performance 
of his Lilas and the fulfilment of his mission. This interpretation may also explain the tradi- 
tion about the city submerging into the sea when Krsna left this mortal world. 


Historical Interpretation : According to historical interpretation, it may be said, that 
Dwaraka was built by Krsna after reclaiming the sea. 


Conclusion : Although allegorical interpretation can be assigned to this incident yet the 
same is historical. 
MARRIAGE OF KRSNA WITH RUKMINI: 

(a) B. Cri. Ed. H.V. 87, 88, 97.3, 4 

(b) H.V. 113, 114. 


(c) It is said that Baladeva married Revatl; Krsna atductcd and married Rukmini 
after:a great fight. 


(d) The abduction of Rumini by Krsna is not referred to in the original Mahabharata. 
In the Udyogaparvan only it is said that Krsna duly married Rukmini by destroying kings of 
Bhoja : “at efor Aweta sora sears wer: THT TM sare aTateweT ower meat ot Afra ETAT 1” 
Similarly, in Sisupala’s traducing speech no hint is found about the abduction of Rukmint. 
Besides, the Parva-Sathgrahadhyaya does not include Krsna’s fight with Rukml which took 
place on account of the abduction of Rukmini by Krsna. Thus, on the authority of the Index 
chapter of the Mbh., the Udyoga parvan portion of the Mbh. is not genuine and on the same 
basis, the HV. account may also be treated as the creation of the later age which had great 
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liking for ascribing war-lift to Krsna in each and every episode. The fact may be that Rukm! 
had opposed his father’s proposal of giving Rukmini to Krga, as he wanted to give her to 
Sisupala, but, Bhismaka ignoring his son’s will, gave Rukmint to Krena in Marriage. It may 
also be a fact that Krina had to face some trouble created by a few opposing kings who 
wanted Rukmint to be married to them. 


Alongwith Rukmini’s marriage with Krena, mention is made of his other 16,100 wives 
and thousands of sons. This reference may also be treated as a metaphorical statement and 
not a fact of history. Krsna was a known monogamist! and the reference to his 16,100 wives, 
merely indicates allegorically, his complete control over his senses. 


Conclusion : The incident is historical so far it relates to the marriage of Rukmint but 
it is allegorical, regarding Krsna’s marriage with other wives numbering over sixteen thousand. 


KRSNA KILLED NARAKASURA : 


(a) B. Cri. Ed. H.V. 91, 92 


(b) HV. 119-120; Mbh. (II. 45.7, 8; Mbh. III. 12.30-31, 15; Mbh. V. 48.74; 68.4; 
Mbh. V. 130.42-45; Mbh. VII. 11.1-26; Mbh. XII. 339. 


(c) Krsna killed Narakasura, the king of Pragjyotisapura and married his enslaved 
girls numbering 16,100 who were daughters of great kings, Siddhas, and Gandharvas. 
(d) Various Interpretations : 


Historical Interpretation : This exploit of Krma is rejected wholesale by scholars like 
B. C. Chatterjee and M. Sen. According to them, this episode is full of unnatural events like 
the stealing of Aditi’s earrings by Narak@sura, son of Prithivi; Krma’s recovering the same 
back after killing him (Naraka); and presenting them to the Divine mother ‘Aditi’; and so 
on, and so forth. (B. C. Chatterjee - Kryna Carita P. 221; M. Sen, ‘Krana Lila’, part III, 
PP. 71-80). , 


Allegorical Interpretation : Allegorically the word‘Naraka’ (literally) signifies the Hell and 
hence, gross materialism. In the Puranic accounts Naraka is situated below the Patdlas. Six- 
teen thousand one hundred girls represent all earthly material energies which were snatched 
away by Naraka, but were received back by Krgna after killing him. 


Conclusion : This event is fictitious. 
KRSNA AND PARIJATA-TREE : 


(a) B. Cri. Ed. 63-70 
(b) HV. 120, 131; Mbh. V. 130. 49; VIE. 11.1-26. 


(c) This episode has been dealt with in the HV. in great details. It is introduced in the 
“‘Narakisura’ episode, and it is said that PBrij&ta tree was brought by Krgna to the earth at 


1, Mbb. V. CXVII. 17-18. 
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Dwaraka from Heavens for pleasing Satyabhama@ who was angry for not receiving the celest- 
ial P&rijata flowers in the manner as were given to Rukmini. On his way back to Dwaraka, 
Krsna worships God Siva. In the end it is also said that Indra had taken back Parijata tree 
from Krsna after one year. 

(d) The exaggerated account of the great war fought between Indra and Krsna is only 
8 poctic fiction and has absolutely no historical value because such a fight between human and 
Divine Beings could not have taken place. Allegorically, this incident may represent the 
conflict between the followers of Visnu and Indra when the latter's worship was discarded in 
the honour of the former. 


Conclusion: The incident is historical so far it relates to the Parijata Harana. 


KRSNA’S WATER-SPORTS AND CHALIKYA KRIDA : 


(a) Nil 

(b) HV. 143, 144. 

(c) All the Yadavas including Krsna and Balarama, used to indulge in water sports. 
In the Puranic account Krsna does a significant job of bringing five Apsaras from heaven for 
the entertainment of the Yadavas :  ¢wyst aa: go%: stedew coera: arg: TraTara feereteegeTr i’ 
(HV. 143.39). Next ‘Chalikya-sport’ is described. It is also said that Krsna was the first 
Person who taught such a type of dance: “which was quite popular among the Devas, 
Gandharvas, and the Yakeas: warvarara am: a: wert frfin sget wvaratat ( gor) orfrer tt 
arertqergeft (HV. 143.67). 

(d) This episode shows Krsna‘s artistic nature. The Puranic account describing the 
event, is full of gross exaggeration and unnecessary un-natural details. 


Conclusion: This episode is partly historical and partly a poetical fiction. 
KRSNA KILLED VAJRANABHA AND NI KUMBHA : 


(a) Nil 


(b) HV. 146, 152; 140, 145. 

(c) The death of Vajranabha is shown as resulting into Pradyumna’s marriage with 
Prabhavatl. 

(d) This episode also bears marks of fictitious nature. 


Conclusion: The event is fictitious. 
KRSNA GAVE BACK THE FOUR DEAD SONS OF A BRAHMINA 


(a) B. Cri. Ed. 101-104. 
(b) HV. 166-168, 169. 
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(c) HV, assigns to Krsna this exploit of bringing back to life the four dead sons of a 
Brahmina. The HV. account makes Krga to cross the oceans and gicat mountains (the 
ocean and the mountains yielded to Krsna and gave him way) and to bring back alive sons of 
the Bréhmina from a lustrous place. 


(d) As the mystery of this episode has been solved in chap. 169 of HV., it would not 
be wrong to conclude, that this episode is inserted in the HV, just to glorify Krsna’s promi- 
nence over all other Deities, whether He is Yama, Varuna, or the Sun-God, and establish His 
identity with the Supreme God, i.e. the whole world consisting of vast ocean, huge mountains, 
darkness, light—Brahma and Brahmanas (HV. 169.12,13) 

arta aad tat wrgae fa area 

Wa: Rruaeisgy errata HAF 1 

we & oder: wer & geet fafarerat 1 

ways fefafre asearafe afean 


Conclusion: This event is not historical. 


KRSNA DEFEATED BANASURA : 


(a) B. Cri. Ed. 106-112 

(b) HV. 176-183, Mbh. V. 130.49; Mbh. XII.339. 

(c). This episode is dealt with in full details in the HV. The HV. account is, however, 
full of many unnatural details e.g. the extraordinary warfare, Brahma's interference in the war 
just to stop it, Siva’s fighting for Bana, and Varuna’s helping Bana’s cause, etc. 


(d) The unnatural events cited above, lead one to conclude, that the episode is 
imaginary and based on Mythology. The only intentions of the Puranic authors in this 
episode seem to assign victory to Krsna over Siva and Varuna. The episode depicts Krsna as 
All-powerful Divinity, superior to the great God Siva. 


€onclusion : This event is not historical. 
KRSNA KILLED PAUNDRAKA VASUDEVA : 


(a) B. Cri. Ed. 97. 11-15 

(b) HV. 274-283; Mbh. VII. 11.1-26. 

(c) While Krgna was away in Badarikaérama at Kailééa Mountain, a Paundra king of 
Bengal attacked Dw&rak3. This king had previously proclaimed himself as true Vasudeva 
and considered Krsna as false Vasudeva and demanded from the latter to surrender all his 
insignia ¢.g. conch, disc, mace etc. As Krsna refused, the furious Paundra king attacked 
Dwaraké in Krma’s absence. The YAdavas headed by Satyaki made all attempts to stop 
Paundra at the gate. Inthe meanwhile, Krsna thus told by Narada, reached Dwaraka, faced 
bravely the challenge of Paundra king and ultimately killed him with the disc. 


A Critical Study of the Life Events of Krsna 67 


(d) The destruction of Varanast in connection with the same episode cannot be 
justified. Great war indeed took place between Paundraka and Krsna resulting in the death 
of the former. HV., as usual, enters into particulars and details. Factually, when Paundraka 
attacks, Krsna is away at Kailasa. Krsna came to the aid of his people and killed his compe- 
titor ina protracted war. Krsna's fight with Paundraka Vasudeva seems to be historical 
because the Paundraka king was a historical person, as the Paundraka clan is referred to in the 
Ramayana and DasakumAracarita (B. C. Chatterjee’s Krsna Carita, p. 22). HV. contains the 
account of Paundraka’s death at the hands of Krsna but does not include the burning of 
Varanas!, the kingdom of Paundraka. Reference to this episode is given in the Mbh. also. 
HV. B. Cri.Ed. 80.10 has also referred to one Paundra king. 


Conclusion : This event is historical. 
KRSNA’S ASCETICISM : 


(a) B. Cri. Ed. Nil 

(b) HV. 259-272; Mbh. XIII. 

(c) Krsna, as a hermit at Badarika, is described and is saidto have performed asceti- 
cism to please Siva for getting a son from Rukmini. 

(d) The intentions of the Puranic poet seem to present Krsna as inferior to Siva. 
The account of Krsna’s asceticism is a detailed version of the reference in the Anusdsana- 
Parva of the Mbh. 


Conclusion: This event of Krsna's life is historical. 


KRSNA, HAMSA AND DIMBHIKA : 
(a) B. Cri. Ed, II. 14, 40-42. 
(b) HV. 308-312; Mbh. I1.14.40-42. 


(c) Harnsa and Dimbhika were two brothers who loved each other very much. Harthsa 
was killed by Krsna. Hearing this, Dimbhika gave up his life and died in grief for the loss of 
his brother. 

(d) This is an historical event and, therefore, requires no other interpretation. 

KRSNA THE SYAMANTAKA-GEM EPISODE AND THE MARRIAGE OF 
JAMBAVATI AND SATYABHAMA : 

(a) B. Cri. Ed. 28, 29. 

(b) H.V. 38, 39. 

(c) This episode is referred to indirectly in the Vathéa Parvan of the HV. The 
incident is important, as it resulted into Kygna’s marriage with Satyabhama and Jambavati. 
It is said that a Yadava ‘Prasena’ got a Syamantaka-gem from his brother Satrajit who found 


it from the sea-coast. Prasena was killed bya lion who in turn was slain by (a person 
named ) Jambavan. But, suspicion arose among the Yadavas that Krsna had killed Prasena 
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for acquiring that gem. In order to wipe out that blame, Krsna searched out for Prasena. In 
that search, Krgna became successful in acquiring the gem and receiving Jambavatt in marriage 
after defeating Jimbavan. Krsna on his return to Dwaraka, gave back the gem to Satr&jit, the 
real possessor, who in order to appease Krsna, gave him his beautiful daughter Satyabhama 
in marriage. The other Yadavas, headed by Satadhanva, and Akrira, conspired against 
Satrajit and killed him when Krsna was away at Varan4vata. On return, Krsna came to know 
about the affair. Both the brothers promised to kill Satadhanva. Krsna killed Satadhanva but 
the gem was not found with him. Meanwhile, it was known that Akrdra had disappeared 
from! Dwarak@, which clearly suggested that he was possessing the gem. But when pressed 
hard by the Yadavas, Akrira returned and gave back the gem in the assembly. Both Balarama 
and Satyabhama became ready to possess it but Krgna, it is said, neither gave it to Satyabhima 
nor to Balarama, but gave it back to Akrara. 


(d) Various Interpretations : 


Historical Interpretation: This narrative, if taken genuine, shows Krqna’'s 
sense of impartial justice and love of truth. But, this narrative is interwoven with fanciful and 
unnatural elements and, therefore, is often taken as in-genuine and only a poetic fiction. This 
point is also strengthened by the fact that Kygna actually possessed only one wife. The 
episodes which connect Krsna with other wives are all creations of poetic imagination of 
later age. 


Mystical Interpretation: The Syamantaka-legend is also given a mystical and 
ethical interpretation. The Syamantaka gem represents vedic Hiranyagarbha-Upasand. As 
the Syamantaka was the gift of the Sun-God, and used to produce gold every day, the Hira- 
nyagarbha of Vedas has its seat inside the Sun-God. “‘Hiranya is gold and Hiranyagarbha 
is that which has gold in its womb.” The gem used to give protection against diseases, 
accidents, and other dangers. And in the case of Hiranyagarbha, these dangers are all avoided 
by the Hiranyagarbha worship. Srt Kygna’s search for the gem, represented replacement of 
the old worship by the Upasana of Iivara. ‘The jewel carried away by the lion,’ represented 
that the Hiranyagarbha-worship got strength from some religious movement. Again J&mba- 
vana’s acquiring it also represented that some old religious movement gave shelter to it, and 
this worship became known as the old tradition. But, however, hoary it might be with years 
it disappeared. Though Krena had no direct hand in its disappearance, yet people thought that 
the disappearance was the outcome of his Avatarahood. To save his reputations, he restored 
the jewel but it did no longer remain in the hands of the real possessor and finally survived 
with ‘Vaidika Upasan&’ which was represented by Akriira. This interpretation is suggestive 
of the fact, how a simple legend can be assigned a mystical interpretation. 


Conclusion : This incident is not historical but allegorical. 
CONCLUDING REMARKS ON KRSNA-KATHA IN THE HV. : 


The account of the Krsna-Katha of HV. leads to the following assertions: That 
the HV. has depicted Krsaa in both the forms, ‘human as well as Divine’; that Divine 
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Kpana is seen in HV. 1.55.40, 54.13; ILI. 88.36,37 where he is described variously as the Incar- 
nation of Visnu, Para-Brahma and Virata, and Purusa of Samkhya; that the human-Krsna 
is portrayed in HV. II.101, 55-67; 11.102,140 where he is treated asa brave warrior and a 
great man; that in Narada’s speech given in HV. after the Parijata-Harana episode, an attempt 
is made to connect personality of the cowherd Krsna with the Philosopher-Krsna; that in the 
glorification of Krsna given in the Bhavisya Parvan, Krsna is called w@faq ( 7a wefat gat 
wewerent 7H: ) in Siva’s prayer addressed to Krsna Siiryaputra (qigata Swat gat ); that HV., 
at no place presents Krsna possessing Sixteen-Kalas; that the incidents of Krsna’s childhood 
are all allegorical and contain very little history; that the Vrndavana Lilas portray Divinity 
of Krsna in its fullest form, that the Mathura Llilds present him asa skilful warrior and an 
able administrator; and that the Dw@raka Lilas show him in the Aisvarya form and portray 
him also as the greatest warrior and statesman. 


KRSNA-STORY IN THE MAHABHARATA : 

The Epic Mahabha@rata is a very important source-book containing a part of the life- 
story of Krsna. This Epic was primarily meant to describe the Bharata war and to glorify the 
Pandavas who had come out of it as the ‘victors’, and Krsna appeared in it only as an impor- 
tant ally of the Pandavas at places where he was so connected. Below are given the incidents 
where Krsna figured directly : 


KRSNA AND THE SVAYAMVARA OF DRAUPADI: 

(a) B Cri. Ed. I. 178. 8-10; 180. 17-22; 181; 183. 

(b) Mahabharata J. XII. (Adi Parvan), 184-191. 

(c). Krsna is first seen in the famous Swayatavara of Draupadl. Like other distinguished 
princes and rulers of that time, he had also been invited to the Swayamvara, and came 
there to witness the same. (He was already a married man and. therefore, did not covet for 
another wife or may be, that he did not want to marry Draupadi). It was Sri Krsna who first 
recognized the identity of the Pandavas then in disguise. Srl Krsna also interfered in the fight- 
ing which took place between the Pandavas (The Pandava brothers) and other princes who 
were present at the Swayarhvara after Arjuna had won the hand of Draupadi. Krma reminded 
the princes, who challenged Arjuna to a fight, of ‘Dharma’ i.e. uprighteousness (another name 
for religion). 

(d) The incident is simple enough requiring any criticism, but all the same it does show 
Krsna’s ability to handle ugly situations with tact. 

KRSNA AND THE ABDUCTION OF SUBHADRA (SISTER OF KRSNA) BY ARJUNA 

(a) B. Cri. Ed. 1. 211-213. 

(b) Mahabharata I (Adi Parvan), 219-221; 227, 234. 

(c) After the Swayamvara of Draupadl, Krsna is seen taking prominent part in the 
marriage of Subhadra. Arjuna having a desire for Subhadra, asked Krsna how to win her. 
Krsna told Arjuna the way to get Subhadra i.e. abduction of Subhadra at the time of her 
Swayathvara. 
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(d) This incident shows Krma’s fore-sight into future events. By suggesting Subhadra’s 
abduction to Arjuna, he had, in view the formation of an alliance between the two great 
warrior clans of the time viz. the Yadavas and the Pandavas, which proved ultimately to be 
very beneficial to the nation and the country, because it was a result of this alliance only that 
the Pandavas came out as ‘victors’ in the great Bharata war and it was this triumph (in the 
said war) that had laid the foundations of a great Aryan empire in India wherein the people 
became prosperous and lived in perfect peace for many centuries to come. 


KRSNA AND THE KHANDA VA FOREST-FIRE : 


(a) B.Cri. Ed. I. 215-219; 

(b) Mahabharata I. 223-234. 

Hari Vathéa 11.70.15. (In the Parijata-Harana Episode this event is also referred to). 

(c) After the ‘Subhadra-Harana’ episode, Krsna is seen at the time of Khandava-Daha’. 


Krsna accompanied by Arjuna, is said to have burnt the Khandava forest. This fact is told in 
the form of a fictitious story. For instance, the rain is told to have been stopped by the fierce 


arrows ( {fari: ) of Krsna and Arjuna, and next a celestial voice is said to have warned Indra, 
who was about to throw thunderbolt at Arjuna and Krsna, ‘that Arjuna and Krsna were Nara 
and Narayana’ etc, etc. 


(d) Such fictitious matter of Khandava-Daha may, therefore, be regarded as a mere 
fiction and not historical. This incident finds mention in the Anukramanika Chapter, as well as 
the Parvasatmhgraha Chapter. Inspite of this, it is prolonged in the Sabha Parva which has been 
declared as the genuine portion of the Mah&bharata. Therefore, excepting the fictitious matter 
relating to the allegorical portion of the incident viz. war between Krgna, Arjuna and Indra, 
the latter having caused rainfall for extinguishing the fire and the former having stopped it with 
an umbrella provided by a rain of the arrows, the rest of the episode is an historical fact. It 
is by all means true that the Assembly— Hall of the Pandavas was built by an architect named 
Maya who had been rescued from the fire by Arjuna, and who belonged to some non-Aryan 
tribe. That is why he was known as ‘D&nava’. The allegorical portion of the incident appears 
to have been interpolated by the biographers of Krsna merely to extol him and demonstrate 
his superiority over Indra, the god of rain, after he had been identified with the Supreme-God 
Visnu at a later stage. The rest of the story is historical. 


KRSNA AND JARASAMDHA-VADHA : 
(a) B. Cri. Ed.-IL. 13, 18, 19, 20, 21, 22 
(b) Mahabharata II. 13-25. (21, 22, 25) 


(c) The death of JarSsathdha at the hands of Bhima involves Krsna in it. Krgna has 
been portrayed in this episode, as an adviser who guided Bhima in the following tactics: 


Firstly, he advised Yudhisthira not to face Jarasaradha in the open battle but in a duel. 


Secondly, in the end of the duel-fight, which lasted for 13 days, Krma advised Bhima to 
kill Jarasarndha by tearing him into two-halves. 
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The Mahabharata account yields the following hints to the implications of the tactics of 
Krsna leading to the death of Jarasathdha. 


Krsna was attacked by Jarasarhdha seventeen times and he was unable to offer any 
resistance to Jarasathdha who had a very strong army. Krsna, therefore, knew fully that it was 
not possible for the Pandavas to defeat Jarasarndha with his army in the open battle and he 
guided the Pandavas to kill Jarasathdha only in a duel-fight. Besides, it may also be that Krsna 
provoked the Pandavas to fight with Jarasarhdha in a duel-fight because he only wanted to kill 
Jar&sarhdha and not to cause the bloodshed of innocent people belonging to both the sides. 


The signalling of Krsna, that Jarasamdha should be killed by tearing his body into two 
halves is connected with a mythical and legendary story regarding the birth of Jarasarmdha, 
which gives the hint that Jarasarndha’s body constituted of two halves joined together and, 
therefore, these joints were always weak and had a tendency to split. 


Before Krgna invited Jarasamdha into the open duel with Bhima, he also gave him two 
alternatives to choose i.e. to set free all the imprisoned kings or face the duel-fight. This act 
of Krsna shows his kindness towards the weak and the innocents, and his desire to protect 
them always. Besides, it may be observed from the following points that the account of 
‘Jarasarndha-Vadha’ has a little history but lot of spurious matter which is given as hereunder: 
Firstly, at many places Krsna has been portrayed as Visnu! and is said to have taken help 
from Garuda, the vehicle of Visnu, and secondly, that Jarasarndha’s account (which was first 
given at II.13. 62) is repeated here which shows the spurious nature of the account. But this 
must be taken historical, that Jarasathdha was killed by Bhima in a duel at the advice of Krsna 
and the rest of the account may be taken as spurious and the creation of the later poets. 


(d) It may be concluded, that Jarasarndha Vadha is an historical fact which demons- 
trates fully the superior tactics of warfare employed by Krsna to deal with strong opponents. 
The description of the weaker portion of Jarasathdha’s body is purely legendary but Krsna’s 
hint to Bhima to tear Jarasarndha into two halves has nothing extra-ordinary in it, as all bodies 
are weak at the point in question. 


KRSNA AND THE RJASUYA SACRIFICE OF YUDHISTHIRA : 


(a) B. Cri. Ed. II. 30.33-42. 
(b) Mahabharata II. 33-45 


(c) In this incident, Krsna’s part is very minor. Krena accepted the charge of washing 
the feet of the Brahmin guests. This shows that Krsna was also regarded as the best of persons 
(siefreert:) and most worthy of receiving the tribute of honour. And when this honour was 
openly challenged by Sidupala, the king of Cedi, it is said that Krana then killed him with the 
weapon ‘Cakra’. 


1. Kyyoa is taken as Visnu by the imprisoned kings when they are set free by him. 
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(d) The first act of Krsna, merely shows his humbleness, the second gives a hint of his 
being deified by the Pandavas during his life-time, while the third act assigning him the traits 
of Visnu e.g. using the ‘wheel’ may be treated spurious and not historical. In fact, when 
insulted badly, Krsna killed Sisupdla in a ‘duel’. 


Note: The ‘Cakra’ weapon said to have been used by Krsna shall be dealt with sepa- 
rately in some details along with other weapons of the Mahabharata age. 


KRSNA IN THE KAMYAKA FOREST : 


(a) B. Cri, Ed. III. 13-23; 180; (—225) 
(b) Mahabharata III. 12-22, 183-235. 


(c) In Kamyaka forest, Krsna consoles the Pandavas and Draupadi. There are, how- 
ever, certain hints available from the account of Vanaparva, which prove that the whole Parva 
is full of spurious matter. Krsna is shown un-necessarily in anger, and as ‘bragging’ of his 
glory. These traits are inconsistent with Krsna’s nature generally depicted in the Mahabharata. 
Further, while telling the Pandavas about the cause of his absence from Dyiita-krida, Krsna 
narrates his encounter with Salva (Chap. 15, 16, 17). This account is given twice ‘(once in 
Chap. 14, and next in Chapters 15-17). Except that, Silva, the king of Saubha, was killed by 
Krsna when the latter was attacked by him. the whole account may be treated as poetical 
exaggeration and quite spurious. Besides, reference is also made to the marvellous and extra- 
ordinary child-exploits of Krsna (B. Cri. Ed. III. 13. 35-36. Mbh. IIT. 12. 42, 43.) 4¥ ot art ar 
asfeeafier garft arn anf watfer &q et ave ca age: | EMETguedtera qata TETATT 11, which indicates 
that the whole Parva contains much interpolatory portion. Verses II-16 of 13th Chapter (of 
Vana-Parva) refer to fierce asceticism of Krsna, “which lasted for ten thousand and ter hundred 
years: ‘wad ageria enadwarft +) qeetsta: Hor caATT WTTT ; Subsisting only on water-drink at 
Puskara; at Badarl! only on breaths; performed a Satra on the bank of Saraswat! which lasted 
for twelve years (atewarfa® aa) and performed another penance while standing on one leg 
(afrrsrcarata w%1) for one thousand Divine years (fer THagAAH)”. 


There is also a notewoithy reference regarding Krsna and Arjuna in this Parva i.e. 
they are said to be Narayana and Nara. In Chap. 183, Krsna, accompanied by Satyabhami, is 
again said to have visited the Pandavas in Kamyaka forest. Chapter 264 deals with the feast 
of the Pandavas to the sage Durvasa. The main point which needs proper interpretation is 
that Krsna when, prayed by Draupadi! in distress, immediately appeared before her and ful- 
filled her wishes with the help of his Divine Faculties (Mbh. III. 263—ca equever ta: geray 
wee 210 Ran: awe HEMT — —— — sare aafeat efearfertrerz : 1.) According to the critical 
edition Vol. III, this episode is not genuine because of its spurious character e.g. of Krsna’s 
hearing from a distance the distressed ones as if it were by clair-audience or Divine omni- 
science and his coming instantly to their help. Besides, Durvasa’s visit to the Pandavas to 
tease them is an absurd story subsequently added, as Durvasa cannot be supposed to stoop 
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so low. The other episode which is proved likewise to be an interpolation on the grounds of 
the Bharata Manjar! of Ksemendra, is Draupadi’s Vastraharana. 


Draupadi’s Vastréharana : This episode too is not included in the critical Edition. But 
it is here dealt with, as it brings Krsna in view. He is said to have responded to the call of 
miserable Draupad! by increasing her garments, and saved her from becoming naked in the 
court of Duryodhana. Regarding the role of Krsna in this episode, Mr. Aiyer has the following 
comments : “In all probability, the idea as to the outrage on Draupadi of the earlier draft of 
the Bharata, was confined to her enforced appearance in the public-hall, contrary to the cus- 
toms and manners of the country; that the further outrage of attempting to strip her of her 
wearing apparel was the invention of a later age; that the appeal to Krsna (fee 1 sreerefeq 
aitfremfirr...), the Avatara, and his miraculous intervention, were yet later introductions intended 
for the glorification of the Avatara.””? 


Reference may also be made to the paper captioned “The Draupadi Vastraharana 
Episode,—an interpolation in the Mahabharata”, by G.H. Bhatt? According to him this 
episode is not genuine as its length and contents vary in different editions of the Mahabharata.? 
He has further referred to the critical edition of Mahabharata which contains no mention of 
Draupad!’s pathetic appeal to Krsna, the Lord of Vraja and dear to the Gopis. The omission 
of Draupad!’s appeal to Krsna in the critical edition on the strength of the unfailing evidence 
of Mss., is indeed very significant and confirms the views of Bhandarkar, Winternitz, Farquhar, 
and Utgikar.* According to these scholars, the later redactors are mainly responsible for 
the longer version of the episode including Draupadl’s appeal to Krsna. The old simple 
stories were later on embroidered with the obvious motives of glorifying Krsna as highest 
divinity, and of creating interest in the audience. 


The Internal Evidence : In Mahabharata I. 1. (wy ¥#freTra’) there is a dialogue between 
Dhrtarastra and Sajijaya which refers to the events of the whole epic but does not allude to 
this episode. There is another piece of evidence in the Udyoga Parvan. In ‘Safijaya-Yana’ 
section of this Parva, Krsna is annoyed at the sermon of Safijaya and draws his attention to 
the cruelties of the Kauravas (Mbh. V. 29). There is a bare reference to Duhédsana’s bringing 
Draupad! to the hall but no mention is made of the stripping of Draupad!’s clothes. There is 
an allusion to Duhsasana’s seizing Draupadl’s hair only in Yudhisthira’s speech a little later 
(Mbh. V. 31. 13-16), In the Karna-Parva, too, (Mbh. VIII. 91. 2-8), Krena while referring to 
other crimes of the Kauravas, misses this episode altogether. It is necessary also to note that 


1. The Quarterly Journal of Mythic Society, Vol. XIII. 

2. Proceedings of the 15th All India Oriental Conference, Bombay. 

3. We get longest account of DV. episode in the Kumbhakonam Edition (Chap. 90.45-58), and the 
Madras edition (Chap, 61. 42-57), representing the Southern recension have got practically the 
same extent of the episode with some different verses but the critical ed. and the vulgate have the 
same order of events. 

4. VS, p. 36; H.LL., Vol. I, p. 344; O.R. I, p. 100, ABORI, Vol. II, pp. 164-5. 
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in this very Parva (Chap. 83), Bhima refers to Duhsasana’s dragging of hair at two places but 
is silent on the removal of the garment. Such silence is also available in Draupadi's speech in 
the *Vana-Parva’ and Yudhisthira’s speech in the Salya-Parva. Thus, there are cross references 
in the Mahabharata which do not make any mention of Draupadl’s Vastraharana. 


The External Evidence : Bhagavata Purana though alluding to the actions of Duhéasana 
at four places, is silent on the Draupadi-Vastraharana. (BhP. 1.86, 15.10; LJ. 1.7). In the 
classical Sanskrita literature, Bhisa’s drama ‘Dita-Vakyam’, too, refers to the dragging of 
Draupadi? by hair, and does not refer to her being stripped of garments. Besides, there are other 
considerations, too, which can support the ingenuineness of the episode. Regarding the element 
of miracle in the appearance of one garment after another when the only piece of cloth on the 
body of Draupadi was being removed by DuhSasana, as is retained in the critical edition, 
Edgerton described this as cosmic justice which automatically or magically prevented the chaste 
and noble Draupad! from being stripped off in public.? This remark of Edgerton no doubt 
does full justice to the poetic genius of the redactors of the Mahabharata. But the question 
still remains whether such miracle actually took place in the court of the Kauravas? The 
general view is that such miracles belong to the province of fiction and not of history. The 
incident has, therefore, to be treated as a later interpolation coming from the pen of a later 
poet. 


(d) It may thus be concluded that both the incidents pertaining to Krsna’s miracles, 
viz. (i) Draupad!’s Vastra-Harana, and (ii) Durvasa’s feast, are not historical but purely 
allegorical. The first incident denotes that whenever there is a call from the distressed soul, 
the Almighty soon responds, and the second incident denotes that when the Almighty God is 
satisfied, the other Jivas (souls) automatically find satisfaction, being part of the whole. 


KRSNA AT UPAPLAVYA : 


(a) B. Cri Ed. V. 1-5. 
(b) Mah®bharata IV. 72 (78); Mahabharata V. 5. 


(c) At Upaplavya, Krsna playsa very minor part. He attended the marriage of 
Abhimanyu and then organised a meeting of the kings on the side of the Pandavas in which 
he laid great stress on the rightful claims of the Pandavas, which must be restored to them 
peacefully. 

(d) This is a simple historical incident requiring no comments but all the same it does 
show the organising capacity of Krsna. 


1, In ‘Dita-Vakyam’, Duryodhana refers to Draupadi’s ‘Vastribarana’ episode in the following 
manner: ‘apfrat # frre? 7 va kierhde-cercesternfrfery 11’ 
2. SP. Intro, p. xxx. 
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KRSNA ASSURES HELPING-HAND TO BOTH DURYODHANA AND ARJUNA: 
(a) B. Cri. Ed. V. 7. 
(b) Mbh. V. 17. 


(c) When the war was about to'be fought, Krsna was asked for help by both the 
parties, the Kauravas and the Pandavas. The help of Krsna, as un-armed, was chosen by 
Arjuna, while Krsna’s whole Narayan!-Sena was chosen by Duryodhana. Arjuna also selected 
Krsna to drive his chariot in the battle to which Krsna acceeded joyfully. 


(d) This incident only shows that Krsna alone was more valuable and strong to 
Arjuna than his huge Narayan!-Sena (wary waters aaifrgey ava WT :). Or, it seems that the 
Yadavas who had family ties with the Kauravas had revolted and did not side with the Pandavas 
as proposed by Krsna. Krsna had thus been left alone to side with the Pandavas. This 
historical fact seems to have been twisted by the writers later on when Krsna had been 
accepted as Divinity. 


KRSNA AS AN AMBASSADOR OF THE PANDAVAS AT KAURAVA'S COURT 


(a) B. Cri. Ed. V.58; 92-130. 
(b) Mahabharata. V. Chapters 71 to 150. 


(c) Krsna was deemed as the fittest person for doing the ambassador’s job, by the 
Pandavas. The Mahabh@rata account says that Krsna went to Hastinapura with peace 
proposals. When he reached Hastinapura, Dhrtarastra sent many rich presents to Krsna 
which he did not accept. This shows Krsna's liberal feelings, and hatred for the superficial 
outwardly behaviour. He stayed with poor Vidura, which also proves his equal love for the 
good persons though they may be poor. At Hastinapura, Krsna also gave consolations to 
Kuntl (V. 90, 98-100). In the court. Krsna advocated the cause of peace which was spurned 
down by Duryodhana. Chap. 137 tells that, Krsna also tried to win over Karna to the 
Pandava’s side. The most extra-ordinary action of Krsna in the court of Duryodhana is that 
when the Kauravas planned to arrest him (Krsna), then to impress them he showed his 
universal form. And to show it also to Dhrtarastra, Krsna granted him the Divine-sight 
(.. srertat a wrarg fesa-aeqsiare’a : 11) for the time being. 


(d) The universal form shown by Krsna to Dhrtarastra and others, and the grant of 
the ‘Divine-eye’ to the blind king, do need some passing explanation, Lord Krsna was the 
greatest Yogl. There is, therefore, nothing of a miracle if he had shown his universal form 
to the blind king and others. The Psychic Science has now proved satisfactorily that some 
persons are capable of transmitting visions to others who receive and experience the same. 
The percipients, whether blind or otherwise, can all perceive such visions as are transmitted to 
them by the other person. The grant of a Divine-eye is only a poetic device merely to extol 
Krsna, as there was hardly any need for the same. 
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KRSNA ARRANGED THE CAMP OF THE PANDAVAS : 


(a) B. Cri. Ed. V. 154. 
(b) Mahabharata V. 152. 


(c) The Mahabharata account says that Krsna measured the place suitable for the 
camp (fafa srrarara——arerarara sfeat Seraera wre) and dug there the Parikha for hiding some 
army or other weapons for use in the battle. 


(d) This incident is a simple fact and shows Krsna’s ability in the art of warfare. 


KRSNA RECITED BHAGAVADGITA ON THE EVE OF BHARATA-WAR: 
(a) B. Cri, Ed. VI. 23-40. 
(b) Mahabharata VI. 25-42. 


(c) The present Mahabharata records that Krsna preached Bhagavadglta to Arjuna who 
was despondent on account of the approaching war. And Krsna, by imparting reasons based 
on philosophy, removed Arjuna’s despondency. ("14 7 anitex argta: rerafa: atest arearare def: 
ata afanfa: 1 


(d) The historical perspective of the incident and the implication of Krsna’s universal 
form shown to Arjuna have to be found out. According to Sukthankar, this episode of Gita 
narration is the symbol of superman ("%7) emerging out successfully under the guidance of 
the super-self (Sri Krsna). Historically, this description of Virata-Swaripa of Krsna shown 
to Arjuna, is positively impossible, and yet it can be taken as a spiritual experience of a 
mystic, couched in poetic language and be experienced by the percipient, as in the case of 
Arjuna. 


The description of the ‘Virata Swardpa’ of Krsna, can be said to have been influenced 
by the *Purusa-Sikta’ of the Regveda. The Hindu belief that the Divine is both immanent and 
transcendent, is beautifully expressed in the Rgvedic verse, “Thousand headed was the 
Supreme being, thousand eyed, and thousand footed covering the world all around. He yet 
exceeded it by a span. All this is the Supreme being, what is past, and what is future ; He 
is the Lord of immortality.” (RV. X. 90. 1-2). Besides, the description of Viswardpa of 
Krsna from the mouth of Arjuna, is indicative that the warrior or the teacher was identified 
with Vimu. Krsna’s granting Divya-Caksu to Arjuna (BhG. XI. 8:7 9 ot wet entte ew 
sweet 1 frou carr & wey: THE A artery 1) and the precise nature of the apparition of the 
omniform can be explained thus : As Krsna announced the omni-form—‘Many Thousand 
headed, many bellied, and many mouthed,’ Arjuna started concentrating on the same Divine- 
form, and was able to realize for the time being the great truth that Vasudeva is all. 
(BhG. VII. 19). Thus being impressed with the Form of Vasudeva, he could see and 
feel every atom of that great instinct. The vision of the omniform is thus nothing but an 
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intellectual experience of those innumerable Vasudeva-forms present in every atom of the 
Universe. This experience would of course vary with each change in the percipient’s ideas 
about Vasudeva. One of such ideas, for example, relates to the four-armed figure with coronets, 
maces and discs. It is said, that this pleasing vision in the Bhagavad Gita XI. 17 catches 
Arjuna’s fancy so that he later asks for a repetition of that four-armed vision in a steadier 
and more enduring form (XI.46). “It should be absurd” says S. K. Belvalker (ABORI : Vol. 
XXVID, “to suppose that Arjuna asked for the four-armed vision and had to content himself 
with only the two-armed reality of the ‘Divine charioteer’. This is in fact very much like the 
Anubhiti of the normal Vedanta philosophy. Its realization in Arjuna resulted from the 
concentration induced through special dispensations. 


There is also a description of Krsna’s omni-form vision displayed in the Kaurava court. 
(Chap. 129). It seems that the main purpose of such descriptions of the ‘Divine-Form’, is to 
show that all the Gods and creatures of the world come from the Supreme Creator who is 
Krsna himself. 


KRSNA'S MARCH AGAINST BHISMA : 
(a) B. Cri. Ed. VI. 55. 86-101. 
(b) Mahabharata VI. 106.55 (59) -75 (91). 


(c) Krana is shown here with broken promisc, as he marched with discus against 
Bhisma. 

(d) This act according to Bhagavata Purana I, was performed by Krsna purposely witha 
view to fulfil the desire of Bhisma, who was his great devotee. Bhisma had desired to compel 


Kyana to break his promise. So this account of the Mahabharata is suggestive of the fact that 
God fulfils the wishes of his devotees. 


This episode is repeated twice in the Mahabharata in the narratives of the third day 
and the ninth day battle. As Krsna had broken his vow of not fighting when Arjuna had 
become incapable of fighting, this may also suggest the symbolism that ‘God acts when soul 
becomes helpless’. 


NOTE : Drona Parva account of Krsna-Katha is more elaborate than the preceding 
ones, which is suggestive of the fact that it has been entirely recast and has 
more and more of imaginary and mythical element. 


KRSNA IS STRUCK BY THE VAISNAVA MISSILE OF BHAGADATTA : 
(a) B. Cri. Ed. VII. 28. 
(b) Mahabharata VII. 29, 32-43. 
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(c) Mahabh@rata says that Krsna himself received the formidable shaft on his chest and 
saved Arjuna from imminent death (feqe wretttaced ederfs 1 sear sfrewrg ord dour Saw: 11). It 
is also said that the shaft became a garland of flowers when it struck Krsna. 


(d) There is no mention of such miraculous arms in the R&mayana or other ancient 
works such as the Vaisnava missile which would turn into a flowery garland if hurled at a non- 
fighting warrior. This account about the missile may, therefore, be taken as the work of 
Ppoet’s own imagination who added such accounts in the MahAbh@rata just to assign to Krmna 
some divine virtues. In this episode, Krsna is depicted as a faithful friend ever ready to save 
his friend’s life. 


SUBHADRA CONSOLED BY KRSNA : 


(a) B. Cri. Ed. VII. 50. 61-70; 54, 12-26. 
(b) Mbh. VII. 77. 22. 


(c) When Abhimanyu was ruthlessly killed by Jayadratha, Kryna did the great job of 
consoling Subhadra and Arjuna with truthful words. The words of consolation uttered by 
Krana, bear similarity with the main teachings of the Gita (e.g. 7 1 ge Tete garinfe wepTT : 
adet arfwat re freser srafafirn)) 


(d) This event seems to be an interpolation because Arjuna’s words (Chap. 77) are 
placed in the mouth of Subhadra who was not in the war camp at the time of the death of 
Abhimanyu but was at Dwarak& with his father. 


KRSNA TENDED THE HORSES : 


(a) Nil 

(b) Mahabharata VII. 100. 12, 13, 16. 

(c) In this account, Krma is shown as a proficient warrior grooming the horses 
(aarerreer: aeTeTy gortene: .. ae Te orf ory Bey wy ae erTTET Get geet Weewife),... 
werry Iara sfoyee ToT GATT SHTAeE meTaTS eTeaTATS eTAC ) 1 

* (d) Krsna had learnt all the 64 Sciences from his preceptor Siadipani. Grooming of 
horses for use in the battle field (weftwr) is a science in which Krma was quite proficient. 


KRSNA ADVISED ARJUNA TO CONTEMPLATE ON PASUPATI (SIVA) : 


(a) B. Cri. Ed. VII. 57. (16-18) 

(b) Mahabharata VIT. 79. 80. 

(c) It is very curious to find that at this place of the Mahabharata, Krina is shown 
haviog great faith in Siva, as he advises Arjuna to contemplate on Siva and thereby get the 
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desired object. A little further, Krsna is also shown offering his salutations to Siva (araaaeg & 
great ware freer feafery awe of rar ROM ahTaTgfawtTA: 1) 


(d) This incident seems to be the creation of some Saiva poet and not the genuine 
portion of the Mahabharata, as it completely runs contrary to the previous context. This 
account was added in the Mahabharata just to show Siva's superiority over Krsna who was at 
that time looked upon as Vishnu. 


KRSNA’S PROMISE TO BHURISRA VA OF TAKING HIM TO HIS (KRSNA'S) ABODE 
AFTER DEATH : 


(a) B. Cri. Ed. VIL. 118. 30. 
(b) Mahabharata VII. 143. 48. 


(c) Bhirisrava and Satyaki fighting as opposites in the Mahabharata war, gave vent to 
their old revenges. As Arjuna was fighting with Jayadratha, he was concentrating only on the 
latter’s movements. But Krsna was watching Satyaki who was being severely attacked by 
Bhirisrava. At this moment, though Arjuna was reluctant to intervene, Krsna pursuaded him 
to shoot an arrow at Bhirisrava’s upraised arm with sword ready to hit Satyaki, With the 
result, Bhirisrava lost his arm and bitterly denounced Arjuna, especially Krsna at whose 
instigation Arjuna had done that. Then, Bhirisrava prepared a meditation-seat with arrows 
thrown by his own left hand and sat down in Yoga. The same moment, Satyaki recovering 
his consciousness, cut Bhirigrava’s head, and thus, when he was about to die, Krsna made a 
proclamation that Bhirisrava would reach His [Krsna’s] abode [worlds] ever craved for even 
by the gods. 

(d) This account is also, just to exalt Krsna the God-Head who promises to the dying 
knight (afer) that he will go to his ie. Visnu’s world. The incident is simple one requiring 
any explanation except that it shows Krsna’s identification with Visnu. 


KRSNA AND THE DEATH OF JAYADRATHA : 


(a) B. Cri. Ed. VII. 121. 
(b) Mahabharata vii. 146. 


(c) Krsna is said to have played a prominent part in the death of Jayadratha. He is 
stated to have screened the sun by Yogamaya or Divine illusion just to delude Jayadratha : (7 
wore: dared Et Tat Frater 1 aerra faarenfx qierawi aft 1) In addition, Krsna also hinted Arjuna 
to cut the head of Jayadratha in such a way that it should fall into the Jap of his father. 


(d) The Mahabharata text reveals that the reference to Krana’s Divine deluding power, 
(@rmm) may be just to extol Krsna’s Divine powers. In fact he had merely created a sort of 
smoke screen to delude Jayadratha and compel him to come out of his hiding so that he could 
be killed before the sun-set. The Yogamaya may have been just like the smoke screening 
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devices adopted in the modern wars. The other reference about Krana’s advice to Arjuna also 
may be due to the same reason i.e. just to ascribe to him the extra-ordinary knowledge of 
things. 


KRSNA GUIDED GHATOTKACA : 


(a) B. Cri. Ed. VII. 148. 37-59. 
(b) Mahabharata VII. 173. 35-58. 


(c) The Mahabharata account credits Krsna with the death of Ghatotkaca. It is said 
that it was he at whose instance, Arjuna agreed to send Ghatotkaca in his place to face 
Karna’s formidable missile. Krsna encouraged Ghatotkaca for fight and reminded son’s duty 


towards the parents thus: %. 
cared fe Qfed garfreefa aera: 1 
ea TeNTeae eres eS ae aT 1 


(d) Such tactics were employed by Krsna just to save his dear friend Arjuna. Ina war 
a wise commander always looks to greater interests at the cost of minor ones. 


KRSNA AND DRONA-VADHA 


(a) B. Cri. Ed. VII. 164. (99-106); 165. 

(b) Mahabharata VII. 190. 9-54. 

(c) There are two different versions of ‘Drona-Vadha’ in the Mahabharata. One 
version goes that Drona was repentant over his cruel slaughtering of the Pandava army and 
equally dejected as he was being repeatedly taunted by Bhima. In such a desperate condition 
of mind, Drona desisted from fighting and Dhrstadyumna severed his head after he had given 
up his life through Yoga. While, the other version makes Krsna fully responsible for Drona- 
Vadha. Krsna is shown here hatching a very vile conspiracy involving Yudhisthira and Bhima. 
First, he warned Arjuna against Drona who was spreading destruction in the Pandava army 
and then suggested that without discarding Dharma, Drona was not to be defeated; only one 
thing could make him desist from fighting if he was given the news of the death of his son 
ASwatthama by some reliable person. Though Arjuna was not pleased with the idea, Yudhis- 
thira acceeded to Krsna’s tactics. Bhima killed an elephant named Aswatthama and announced 
‘I have killed ASwatthama’. Hearing this, Drona asked Yudhisthira whether that was true? 
Being conscious of incurring the sin of falsehood, Yudhisthira replied ‘yes, it is true that 
Aéwatthima, the elephant has been killed’. The word ‘elephant’, drowned in the tumultuous 
roar of the battle, was not heard by Drona who immediately stopped fighting on hearing the 
death of his son and was ultimately killed by Dhrstadyumna, the son of Drupada. 


(d) Krsna had great hand in the ‘Drona-Vadha’. It was he who had planned that 
Yudhisthira, famous for his truth, should tell Drona that ‘Asvatth’ma’ had been slain in battle 
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so that he may lose heart and fighting half-heartedly be killed. This is a very crucial point 
in the character of Krsna who is depicted here as an arch conspirator using foul means to 
achieve his objectives. Mahabharata has expressed two opinions with regard to Drona’s 
death. Firstly, that Drona, out of remorse for his cruel action in the war, stopped fighting" 
and gave up his life through Yoga and was already dead when Dhrstadyumna severed his head. 
Secondly, that Drona lost his life as a result of a very vile conspiracy played against him by 
Krsna in association with Yudhisthira and Bhima. With regard to these two opinions, it may 
be stated that one is from the original poets who had to narrate only the facts but the second 
is from the pen of a later poet who had before him the aim to portray Krsna as God Incarnate, 
above all sins and moral lapses, therefore, he threw the main responsibility of Drona’s death 
‘on the shoulders of Krsna. So the account of Drona’s death which credits Krsna with vile 
conspiracy, is a mere fiction interpolated in the Mahabh@rata by some later poet and not an 
historical fact. In view of the above-said remarks, Krgna’s character remains blotless, as 
Drona died ‘through Yoga and not as a result of the alleged vile conspiracy of Krsna, Bhima, 
and Yudhisthira. 


KRSNA, A GREAT ADVISOR : 


(a) B. Cri. Ed. VII. 172, 173; VIL. 49. 

(b) Mahabharata VII. 200; VIII. 69. 

(c) There arc the two incidents which bring Krsna into forefront. First is regarding 
Krma’s suggestion to Arjuna about the use of a counteractive missile Brahmastra against 
irresistible missile Narayan@stra hurled at the Pandava army by Aswatthama who got enraged 
at the death of his father; or to remain in non-fighting position while facing the missile as it 
did not hurt the non-fighting warrior [Few T caPanfeerrega af, aa aToaNTEd aq Tay 
waarety it Mahabharata VII. 200. 19]. Second incident mainly concerns Arjuna who got ready 
to kill his elder brother Yudhisthira who had earlier denounced former’s Gandiva bow. As 
Arjuna raised the sword to kill Yudhisthira, Sri Krsna stopped him and reminded him of his 
true duty towards his elder brother. In the same context, Krsna narrated to Arjuna the story 
of Kausika and Balaka and succeeded to pacify him; suggested to him the other alternative 
measure with which he could kill Yudhisthira without physically harming him, as ‘insult to a 
man of honour is like his death’. Thus advised, Arjuna denounced his elder brother. But 
there arose another difficult situation, for Arjuna would never tolerate insulting his elder 
brother, rather he would put his own life to an end and as he was ready to kill himself, Krsna 
again intervened with his sound counsel that Arjuna should indulge in self-bragging, for ‘self- 
eulogy, too, is like self-murder to an honest man. Arjuna did accordingly, and thus most 
complex situation was solved. 


1, Mahabhdrata VII. 190.41: 
wf Set eet year sires aeee aq 1 
Gees + aier Og feriswaq 
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(d) By counteracting the irresistible missile which was hurled by Asvatthama enraged 
at the death of his father, Krsna saved himself, Arjuna, and Bhima from the inevitable death. 
(Mbh. VII. 200. 28 : ¢ srasfrere ages: syRTaTq ). It is also shown that Krsna saved all the 
Pandavas from destruction by pacifying Arjuna who. according to his vow, was bent upon 
killing his eldest brother Yudhisthira. Krsna had pointed out to Arjuna the easiest way for 
the fulfilment of his vow by speaking insulting words to Yudhisthira which would be like 
death (efreawad fe afe ord qfaftory | anfrepei fe fredt perafrnrer) and to save himself by self 
bragging as self culogy to an honest man is like self-murder. (wf areca yenfrgrerrerer 
gerenrafaetfa ot 1), These two accounts portray Krsna giving advice to the Pandavas and throw 
light on his sharp intellect and vast knowledge of military tactics. The story about Arjuna’s 
anger etc., and his vow to kill his brother, is inconsistent with the character of all the three 
actors in question. The solution offered by Krsna, is also not in accordance with his other 
teachings. This incident is, therefore, not a fact but a fiction put in by later poets to glorify 
Krsna. The first incident is undoubtedly an historical fact and shows Krsna’s proficiency in 
missile war-fare. 


KRSNA AND KARNA-VADHA : 
(a) B. Cri. Ed. VIII. 66: 67-1-5. 
(b) Mahabharata VIII. 90. 27-31; 91. 


(c) After the death of Drona, Karna took over as the generalissimo of the Kaurava 
army. On the other end, Arjuna led the Pandava army. Meanwhile Bhima, too, got engaged 
in a deadly fight with Duhédsana, cut him into pieces and fulfilled the oath of sucking his blood. 
Encouraged by Salya, Karna started fighting: discharged a formidable arrow [spitting fire] at 
Arjuna. Then, Krsna realising Arjuna’s incapability to resist that weapon, pressed the wheels 
of the chariot several inches [five feet] down into the earth, the serpent arrow [art sqfe 
saat] of Karna missed Arjuna's head and hit his helmet only. Arjuna resuming his position 
started attacking Karna who, too, in reply hit Arjuna and Krsna with ten and six missiles 
respectively [...4e 4 vefa sfratfaeet :]. As the fight was going on, Karna’s chariot stuck in the 
mud and he requested Arjuna to grant him little time so that he might uplift the chariot. At 
this instance, Krsna reminded Karna of his own unfair and unrighteous conduct while passing 
insulting remarks at Draupadi during Dydta-Krida: and during fight against Abhimanyu etc. 
etc. But as requested, Arjuna granted respite to Karna. After the granted time was over, 
Karna resumed fighting with his chariot still stuck in the mud. On account of the effect of 
Parsurama’s curse, Karna could not recall the Mantras accompanying the missiles. As Karna 
was thus trying hard to discharge one of the missiles at Arjuna, the latter was advised by 
Krsna not to waste time but finish off that formidable enemy with some powerful weapon. 


(d) This simple incident also adds to Krsna‘s qualifications as a skilful warrior, as it is 
stated that, Krsna saved Arjuna from the missile of Karna by pressing down the wheels of his 
chariot several inches into the earth. It is opined that Krsna did nothing and the task of 
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saving Arjuna from Karna’s arrow, is assigned to him just for proving his great experience in 
the warfare and that Arjuna saved himself by keeping his head down. In this episode, Krsna 
is also shown to have uttered unpleasant and harsh words to Karna when he was in a helpless 
position. This action is also attributed to Krsna by the later poets, as it is unworthy of him. 
Besides, the speech uttered by him contains many irrelevant references c.g. Karna was blamed 
for inciting Duryodhana for administering poison to Bhima, while actually Karna war not 
involved in this earlier conspiracy of the Kauravas against the Pandavas. It must, therefore, 
be inferred that this whole plot woven round the name of Krsna, is a later interpolation and is 
fictitious. The fact is that Krsna did not utter harsh words to Karna because there was no 
occasion for the same, as Arjuna in fact gave time to Karna when the latter had prayed for it 
(Ibid. 91. 16). Krsna can neither be credited to have saved Arjuna by tactically pressing 
down the wheels of the chariot a few inches in the earth, thereby avoiding the missile hurled 
at Arjuna by Karna, nor he can be made to stand the charge of uttering any harsh words to 
Karna when the latter was in a helpless situation and was praying for some time so that he 
could lift out the wheel of his chariot which had stuck down in muddy and slushy ground. 
Both the incidents stand proved as incorrect for, according to the other versions in the 
Mahabharata wherein it is stated that Arjuna had lowered his head and thereby saved himself, 
and there was also no occasion for Krsna to speak harsh words because Arjuna did grant time 
to Karna as prayed by him. 


KRSNA AND DURYODHANA-VADHA : 
(a) B. Cri. Ed. IX. 57. 
(b) Mahabharata IX. 58. 


(c) The Mahabharata account credits Krsna with an important role in the killing of 
Duryodhana. It is said that Bhima was incapable of doing this great task and without the 
valuable suggestions and hints of Krsna, he could not have defeated and killed Duryodhana in 
the duel. The Mahabharata says that Krsna at the critical moment of the fight, just to give 
more enthusiasm to Bhima, reminded him of his previously committed promise that he will 
break the thigh of Duryodhana in the battle, and also that Bhima could not defeat Duryodhana 
unless he resorted to unfair means (i.c. 4rarfaw ¢ word arrde frgrg and ve Reenfe & wet Teths 
ghey atsr sfrwt at aft crracafowte: 1), Besides, Krsna and Duryodhana also upbraided 
each other. 


(d) It may be stated here, that Krsna, whose main aim was to establish righteousness, 
could hardly advise such an ignoble act to Bhima (because in the warfare the attack on a 
person below the belly is considered ignoble). This action of Krsna is quite unworthy of him 
and does not appear to have been mentioned in the original Mahabharata. Thus, this account, 
too, like the account of Drona-Vadha, appears to have been added later on with a view to 
impress upon the readers that the Supreme God Krsna may sometimes act in an unfair manner 
for the welfare of the world. In the afore-said episode, Krgna’s injustice was for the benefit of 
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the Pandavas who were fighting for justice and the righteous cause. The upbraiding incident 
shows that Krsna was regarded as an human-being during his life time. 


KRSNA PACIFIES BALARAMA : 


(a) B. Cri. Ed. IX, 59; 60. 27-50 

(b) Mahabharata IX. 60; IX. 61. 

(c) After the death of Duryodhana, Krsna saved Bhima from Balarama, who in anger, 
was about to kill him for the wrong done by him in killing Duryodhana. In the nest 
chapter, Krsna and the dying Duryodhana are both presented upbraiding cach other. Fhe 
upbraiding speech put into the mouth of the dying Duryodhana, has referred to many ignoble 
deeds of Krsna e.g. that it was he who applying foul means and deceits equipped the Pandavas 
to kill Bhisma, Drona, Bhirisrava and Karna. In reply, Krsna is also said to have uttered these 
words which appear quite inconsistent, (“thou hast committed countless misdeeds, now repair 
their consequences.”) This inconsistency is brought about by the later poet, as according to 
the original poet, Krsna was sober, discreet, and dignified. This change in the temperament of 
Krana, is the work of the third rate poet and has, therefore, nothing to do with his character. 
It has been also told that after the death of Duryodhana, the Pandavas were aggrieved on the 
great loss of their kith and kin. The Pandavas are also shown to be sorry for the foul means 
applied by them in defeating the Kauravas. They are in turn also shown to have been con- 
soled by Kraa who justifies their foul means applied to conquer the Kauravas. Krgna is also 
shown to admit his own hand in the matter: 9 3as @Weurdeqg arava wrereq eet we carat 
wre fga freer 1” 

(d) This shows how Krsna saved the life of the Pandavas on many precarious occa- 
sions. Besides, the above account presenting Krsna and the Pandavas in quite unworthy 
and incongruous position, may be taken to be a gross exaggeration of the pocts. The fact 
remains that after the victory, the Pandavas were a little disturbed on account of the loss 
of their relatives but immediately set themselves right after they were enlightened by Krana’s 
inspiring speech. 


KRSNA AT HASTINAPURA : 


(a) B. Cri. Ed. IX. 62. 38-66. 

(b) Mahabharata. IX. 62. 

(c) After the war, there is another job assigned to Krsna of saving the Pandavas from 
the curses of the enraged Gandharl, that might have reduced the Pandavas to ashes. It is 
stated that Krsna was able to comfort Dhrtarastra and Gandharl with very wise words 
Qasrorgetes ered: srerecitfict:), 

(d) This act of Krsna looks rather strange and the episode itself does not fit in with 
the story told so far. 
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KRSNA INFLICTED CURSE ON ASVATTHAMA: 


(a) B. Cri. Ed. X. 16. 10-15. 

(b) Mahabharata X. 16. 

(c) Krana is portrayed as cursing Asvatthama who had hurled Brahmastra at Uttra’s 
foetus: aerearer sre ster: cereregig «afr ategenfr erfcenfa aetna) friar waar 
Ransfeafeafr 1 qaetfoenraht ws gterarchr: | frefeafs sre wtenfraafar: After this, Krsna 


declared that he would revive Uttara’s son who would be burnt by the fire of weapon, with 
the help of the strength of his truthfulness and asceticism. (...0v8t fxd qereq @). 


(d) As the element of curse is to be dealt with separately, with regard to the declaration 
of Krma, it may be remarked that the same is put into the mouth of Krsna just to extol his 
truthfulness and fierce asceticism. 


KRSNA SUBSTITUTED AN IRON PILLAR FOR BHIMASENA AT HASTINAPURA : 


(a) B. Cri, Ed. X11 

(b) Mahabbarata XI. 12. 

(c) When the Pandavas went to Hastinapura after the end of the war, Hari (Krsna) 
substituted iron statue for Bhimasena whom Dhrtarastra wanted to embrace. When Dhrta- 
rastra became grieved at his cruel act, Krsna pacified him by revealing to him the truth. 

(a) This incident proves Krsna’s keen foresighted intellect and unique art of handling 
the precarious situations (werafaqaar aeagga eft: 1 afrard Rertereta wR sATET : 11 


KRSNA WAS CURSED BY GANDH ARI : 


(a) B. Cri. Ed. XI 25. (40-41); 26 

(b) Mahabharata XI. 25, 26. 

(c) Gandharl upbraided Krsna for not preventing the slaughter of Kauravas and the 
Pandavas and cursed him that on the thirty sixth year thence, Krsna—after seeing the slaughter 
of his kins-men, will die a disgraceful death in the wilderness.! Mahabharata tells that Krsna, 
however, received the curse of Gandharl cheerfully. This shows his great regard and faith for 
the old woman’s predictions. 

(d) It may be stated that the curse which is placed in the mouth of Gandharl is not 
consistent with her sober character* generally delineated in the Mahabharata. Therefore, this 
curse also might not have occurred actually but was worked over by some later poet who had 
a strong belief in the concept of the boons and the curses. 


1. erqafert aT eefat agg gamrfadarmedt eagat arate: wareaefanral atecrfretna: 
opferda mearas frat ararceafa tt 
2. wraseteraqire fret wef arfad i’ X1.25.48. 
86 Krsna-Katha & Allied Matters _ 


KRSNA AFTER THE MAHABHARATA WAR: 


(a) B. Cri Ed. XII, XIE 
(b) Mahabharata XII. XIII. 


(c) After the Mahabharata war, Krsna performed the coronation ceremony of 
Yudhisthira and then urged the Pandavas to seek advice from the dying Bhisma who was 
nothing short of a consulting encyclopaedia of Philosophy, Ethics, Theology, and Politics. 
When Bhisma had refused to utter the same piece of advice to Yudhisthira, as he was unable 
to concentrate and speak on account of bodily pain all over, Krsna is said to have set every- 
thing right for Bhisma by bestowing a ‘Boon’ on him (X1.48.15-21). 394 ware atiw arrererew sft 
serene at vitor aerarene 4 & oarfrtt qoai a erat 7 wa Sar 1) 

(d) As Krsna is no more treated as a man but as God Incarnate, it follows that these 
two books were added to the Mahabh@rata later on when Krma’s Divinity had been fully 
established. Krsna’s action in restoring Bhlsma to normal mental and Physical state, hints at 
his being an adept Physician. Historically, Bhlsma may have given some piece of advice 
before death, but the whole of the Santi and the Anusasana Parvas, except a few verses, are total 
interpolations, as such a long discourse could not have taken place under the circumstances. 


THE HOUSEHOLD OF KRSNA DESCRIBED : 


(a) NIL 

(b) Mahabharata XII. 81. 

(c) While talking to Yudhisthira, Bhigyma happened to quote a dialogue between 

+ Krsna and Narada thus; “Taking Narada into confidence, Krgna told him that his great family 
consisted of a large number of Andhaka-Vrsnis who accepted him as their Lord but treated 
him even worst than a slave; that the position granted to him was that of a meek listner to 
listen to their hard words and complaints; that Akrira and Ahuka who occupied prominent 
positions in his Government eften quarreling with each other, caused great harassment to 
Krsna [fear swat va). Both of them, however, loved Krma alike and on their account 
Krana felt helpless like a mother of two gamblers, constantly wishing that one may win and 
the other too may not lose [ eer wana frdtrearrcraq J. Knowing such an helpless position of 
Krsna, Narada advised him the remedial measures and took his leave.” 

(d) Reference is here made to an ancient dialogue which took place in olden times bet- 
ween Krsna and Narada. ( aft sagedtafafage goem dat agteer gw ares) ), 
This reference is very important, as it yields some facts regarding Kyma’s personal family 
affairs and his position in the republican constitution of the Andhaka-Vrgnis, whose Sarhgha- 
Mukhya was Krsna : “this great family of mine calls me Lord but in reality | am a veritable 
slave to them. . . . I listen to their hard words and constant complaints. Ahuka and Akrdra, 
the ruling chieftains of the Andhaka-Vrsnis, always quarrel with each other: 
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crententarta arte & echergy 
snivitert sfer wtterat argent + aa 


The Words cited above show Krsna’s helpless position in the Andhaka-Vrsni 
republic ( "eert : 1), and demonstrate the evils that later on flow out of such a bad form of 
the government.” 


KRSNA THE SUPREME : 


(a) B. Cri. Ed. XLII. 126.27-28 

(b) Mbh. XII1.147. 

(c) Krana is acclaimed even superior to Brahma and all the gods are said to have pro- 
ceeded from his body (...fercregeat sateitfie tererew qerga: | era: BEAM: cer ATwTew TERA : 11 ).* 
Next Siva and Brahma are spoken as identical with Krsna (at fe #t (TH refers to Siva) m=frrea 
were’ fererrorey | grasa: Ar MTATATAee : ATTATT | ). 

(d) As in this account, Krsna is spoken of Supreme God, it follows that it was cer- 
tainly grafted on to the original account by later poets after Krsna had been identified with the 
Supreme God Vignu. 


KRSNA’S ENCOUNTER WITH THE SAGE DURVASA : 


(a) B. Cri. Ed. XIII. 144, 19-42 
(b) Mbh. XIII. 159. 


(c) Durvasa stayed with Krsna and Rukmin! at Dwarak@ and asked them to paint 
their bodies with the pudding which they did accordingly due to their great faith in the words 
of the Brahmin. Besides, the sage also put the couple to many other tests and when both 
came out successful, the sage granted them these boons: “That Krsna should be invulnerable 
except on the soles of the feet (which he did not paint with the pudding out of regard for the 
sage as well as the eatable) and that Rukminl should be a chief queen among the sixteen 
thousand wives of Krsna.” 

(d) With regard to this incident, two points have to be investigated: Firstly, whether 
this incident of Krsna’s life is genuine or merely fictitious. Secondly, if this event is 
fictitious, then why it has found place in the Epic. With regard to the first point, this 
incident cannot be genuine as it bears certain marks of being a creation of the later age. For 


1, Unlike the present day democracies, the Andhaka-Vrgni Republic presumably represented the 
aristocratic oligarchies with Krgoa as their chieftain, 

2. Bernard Shaw has beautifully dealt with the problem of the evils flowing out of a republican set- 
up of a Government in his famous play ‘The Apple-Cart’. 

3. Similar allegorical description is found in the BVP (Brahma Kharda) which shows that the same 
idea was interpolated in the Mbh, at the time of the compilation of BVP. 
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instance, reference is made to the sixteen thousand wives of Krsna and to Durvas@! who is also 
a fictitious figure. Similarly with regard to the other point that why such descriptions in 
connection with Kyyna found a place in the Epic, it is stated that this account was added in 
to the Mahabharata quite later when the Brahmins occupied an important place in the society 
and their words were valued by all, and this incident indicating their great importance 
was added into the Mahabharata during its third recast by the (Brahmanas) Bhrgus (BORI., 
XIV). This conclusion is drawn in conformity with the views of Sukthankar with regard 
to the authorship of the Mahabharata. It may be stated, that this story of ‘Krana and 
Durvisa’ js an imitation of the story of ‘Cyavana and Kausika’ related previously and, there- 
fore, does not seem to be genuine or an historical fact. 


KRSNA GLORIFIES RUDRA SIVA : 


(a) B. Cri. Ed. XIII. 126.10, 33; XIII. 146 

(b) Mbh. XIII. 161; XIV.15. 

(c) Krsna tells that he had seen the deity (Siva) through his Yoga-abstraction. Krsna 
underwent the austere penances to gratify Rudra with a desire to obtain the son Samba. 

(a) This incident is a gross fiction worked out by some Saivites with a desire to 
devaluate Krsna. The fact seems to be that Krsna never prayed Siva for merely obtaining 
a son because else where in the Mbh. it is stated that Krsna obtained Pradyumna (not 
Samba) from Siva. Thus, these are both inconsistent with each other. The third gtade poet 
also makes Krsna to go to Him@alaya and there meet a foremost Brahmana Upamanyu who is 
made to repeat the same words of Siva: ‘You shalt obtain without doubt a son like thyself.’ 
Here reference is also made that Krsna received these eight boons from Siva; (1) non-anger 
against the Brahmanas (2) grace of his father (3) a hundred sons (4) the highest enjoyment 
(5) love for his family (6) the grace of his mother (7) the tranquility and peace and (8) clever- 
ness in every act. The above said accounts, being mutually inconsistent, lead to the only 
inference that the same are fictitious and had been grafted by the later poets merely to extol 
the role of the Brahmanas in the society. In their zeal, the poets seem to have become quite 
unmindful of repetitions here and there, as Krsna is made to have prayed Mahadeva again and 
again for obtaining sons. 


KRSNA AS SUPREME: 
(a) B. Cri. Ed. XIII. 126. 
(b) Mbh. XIII. 139. 


(c) This Chapter of the Mahabharata narrates one of the marvellous exploits of 
Krsna. It says that once Krma observed a vow for twelve years (aremafeey sq). After 
its completion in the presence of the sages e.g. N&rada, Parvata and Vy4sa etc., Krsna vomited 


1. Durvasd sage also appears to be a mythical figure, as his name is associated with so many persons 
of the mythology e.g. Kélidisa in his play also refers to Durvasa sage in connection with 
Sakuntala. 
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fire which began to consume the surroundings and brought it back to his mouth after it had 
touched the feet of Visnu, Hari ic. Krsna (Hari) by casting benign looks upon the 
surroundings. 

(d) As appears, this incident narrating marvellous exploit has also been added in the 
life-story of Krsna in order to deify him and make him superior to all other gods. Besides, it 
also suggests Krsna’s oneness with Visnu. 


KRSNA AFTER THE DEATH OF BHISMA : 

(a) B. Cri. Ed. XIV. 

(b) Mbh. XV. (XIV.) 

(c) After Bhisma’s death, Krgna consoled the grieved king, Yudhisthira quite often 
and tried to pacify him and advised him to celebrate many sacrifices to gratify the gods. At 
this very instance, Krsna is also said to address Anugit@ to Arjuna and after that Krsna taking 
leave of the Pandavas, proceeded back to Dwaraka. 

(d) There is nothing to be dealt with here excepting that the Anugtta which is said 
to have been imparted to Arjuna on his asking Krsna to repeat the teachings which he had 
imparted to him earlier on the eve of the war, since he (Arjuna) had completely forgotten the 
same, looks to be an elaboration of the teachings of the BhG. 


KRSNA’S ENCOUNTER WITH THE SAGE UTTANKA : 

(a) B. Cri. Ed. XIV. 52-54, 

(b) Mbh. XV. 53-58. 

(c) Krsna is portrayed as exchanging harsh words with the sage Uttanka who became 
angry with him for not establishing the Kauravas and the Pandavas on peaceful terms though 
he (Krsna) was capable of doing that. Uttahka was about to inflict a curse on Krsna 
but he started apologizing to the sage (qernqrd sf avedt afr wie) Krsna 
apologized to the sage by way of imparting to him the Adhy&tma-Vidya. As a result there of, 
Uttanka became calm and ready to confer blessingson Krsna. Uttanka afterwards also 
accepted Krgna as the Supreme-Being. It is also said, that Krsna was requested by Uttanka 
to show him His eternal Vaisnava form which Krsna duly fulfilled. Mbh. also says that it 
was the same form which was previously shown to Arjuna ( "ery sera dtarxet qatam: ). 
It is further said, that Krsna being pleased with Uttanka, granted hima boon that he will get 
water in the deserts whenever he will need it. And in order to fulfil Uttanka’s desire, it is said, 
that Krsna with the help of Indra gave water to Uttanka wherever he asked for it. Next 
he also assured Uttanka (in the Mbh. it is said that Krsna granted another boon to Uttanka,) 
that whenever he shall desire water, the clouds, well-charged with water, will rise over the 
desert. 


(d) The granting of boons by Krsna to the sage certainly seems quite inconsistent 
with his earlier sayings : “he will do only what a man can do” (Mbh. II.12: III.3). Histori- 
cally, Krsna may have met the sage on his way back to Dwaraka and had an exchange of 
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views and thoughts. The rest of the events mentioned seem to be certainly un-true and to 
have been added by later poets to glorify the ‘Divinity’ of both the Brahmanas and Kyana. 


KRSNA BACK AT DWARAKA: 
(a) B. Cri. Ed. XIV. 58-60. 
(b) Mbh. XV. 60-65. 


(c) Krsna went back to Dwaraka, and told his people all about the happenings of 
Kuruksetra war. Krsna was first reluctant to tell about the death of Abhimanyu but later on 
when prevailed upon by his sister Subhadra and father Vasudeva, he told about Abhimanyu’s 
loss in the battle, on which all the members were quite perturbed but were consoled by the 
thoughtful words of Krsna. 


(d) There is nothing to comment upon this incident except that, Krsna did not wish 
that his old father should grieve for the loss of Abhimanyu (at fee ea Teer TARA AETETSAT | 
gewrerfrerareay wafefr aerafe: 11). This incident seems sufficient to speak about Krsna’s benevolent 
character; widespread fame for truthfulness and integrity. 


KRSNA AT HASTINAPURA DURING ASWAMEDHA SACRIFICE : 


(a) B. Cri. Ed. XIV. 65.12-29; 68.16-24 
(b) Mbh. XV. 67-99. 
(c) Krsna’s stay at Hastindpore during Yudhisthira's ASwamedha sacrifice, had been 
quite useful for the Pandavas. True to his promise (Mbh. X.16.16 9 & Stafrearfa eee weatfertwar 1 
oer @ aval ata’ gered w 7TH 1), Krsna, when reminded by Uttara, revived the still-born son 
of Abhimanyu (sraearen adit oraerqscitea tra). ~The Mahabharata text speaks of Abhimanyu’s 
son as ‘burnt’ by the weapon of Aévatthaman ( stgafre'q...). All the members of the 
Pandava family pressed hard Krsna to fulfil his promise, and he assured them that the child 
would live ( sfrat @ anger Sifarreqe: ). 
The process involving in this great task of Krsna is narrated in the Mbh. as follows: 
That Krsna touched the water and withdrew the force of the Brahma-weapon, and uttered 
these words in the hearing of the whole universe “I never utter an untruth. My words will 
prove true. I shall revive this child in the presence of all creatures. Never before I have 
uttered an untruth even in jest. Never have I turned back from battle. By the merits of 
these acts, let the child revive.” : 
STEYR AT: HOT AEE TATRETT 
sates famaren ast fara oq 
a watgat fae aerhaqufrenfs 1 
ea adteaia ce cea aatfgary 
avenge wat fir eateafe were 1 
7 8 qareraqeern aaa 
war Fafa way wreroresy fatwa: 1 
afer: gat ort qat ated wet 
wae afearnfa feat g sere 
fete at watt gat steed fir: 
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wer aed ss antee afr fread efeftedt 1 ..aer sere Set wade fret war ae eee aT GT 
aetrwarrrq 1” Mbh, XV, 67. 17-23 


(d) The process followed by Krgna in reviving the stillborn child of Uttar’ is sugges- 
tive of the fact that the ‘Brahma-weapon’ used by Aéwatthim® was a sort of the modern 
Nuclear device which had the effect of causing injury to the would-be-born children. Lord 
Kryma was an adept warrior who knew all of the secrets of war and the weapons in use. It is 
no wonder that he knew also the methods for withdrawing the force of such weapons. In 
the case of the revival of uttara’s son, therefore, who while in the womb, had been directly 
hurt by the ‘Brahmastra’, Lord Krsna had applied some such measures for the revival of the 
still-born child on his birth, as were known in those days and succeeded in reviving him. The 
methods being used now a days for such purposes include ‘artificial respiration’ with which 
many still-born children are revived. Inthe Aswamedha sacrifice also Krsna was the chief 
guest, and took part in many important conversations wherein hint is made to his skill as an 
adept physician. For instance, when all the Pandava brothers were worried about Arjuna’s 
health, it was only Krsna who was able to point out the defect, that his knee bones were a 
little high, also the muscles below were enlarged and the same was caused by his always 


being on foot “t grea qTe Fefardferceqerra® 1 et Gerfirger fefestsearfee aa: 11” 


1. The extent of damage and havoc, which the modern Nuclear Weapons are capable of causing inclu- 
ding injury to children yet in mother’s womb, was observed after the Nuclear blast in the last war 
in Japan and has been described in some details by Russian Scientists. The effect of dropping a 
24 megaton bomb with an explosive force of 20 million tons of TNT has been described as follows: 
“As the bomb explodes, the sky fills with a bluish white glare. A man standing sixty miles away 
would see a fire ball 30 times brighter than the Noon-day Sun. The fire ball rapidly expands until 
it is four and a half mile wide. As it expands, it begins to rise, scorching an ever widening area. 
The matter sucked up by the fire ball starts to condense on reaching upper air layers five to ten 
miles up. It spreads out forming a radio-active mushroom cloud. The material in this cloud 
begins to descend out as ‘Fall out’, Meanwhile, an intense pressure wave or shock, travelling 
faster than sound, spreads out from the centre of the explosion, crushing almost everything in its 
path until it gradually loses its force. Following this “shock-front” comes the wind of more than 
‘one thousand miles per hour. As it moves outwards, the wind diminishes; behind it a vacuume 
developes, then the surrounding air rushes in, forming the fires started by the thermal radiation and 
initial blast damage. Soon these fires will join and develop into a fire-storm and thet could cover 
an area many miles across destroying all; that will burn structures and living things, the blast itself 
would create a hole 240 feet deep at its deepest point and a half mile across. Within a radius of 
7.7 miles the destruction would be severe. The casualities in a large city could include 5to 6 
million dead.” 

The genetic effects of radio-active carbon 14 were recently described by Dr. Linus Pauling thus : 
That 160,000 children will be born with gross physical and mental defects during the next few gene- 
rations, that the carbon 14 produced will cause an estimated total of 4,000,000 still births, embro- 
yonic, neonatal or childhood deaths and children with physical and mental defects; that these 
4,000,000 victims will be spread out over some score of generations, assuming the buman race 
survives; that the fission products will also damage human-beings now living in such @ way that bet- 
ween 200,000 and 1,000,000 will have their lives cut short by radiation produced disease such as 
leukemia, [as quoted by Dr. Rajendra Prasad in his article captioned “How to overcome the nuclear 
threat", published in the Bhavana’s Journal, Annual Number, Vol. IX, No. 1, August, 1962. p. 69 *] 
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THE END OF KRSNA: 


(a) B. Cri. Ed. XVI. 1-5 

(b) Mbh. XVI1-7; HV. 11.102.32. 

(c) The Mbh. account about the death of Krsna is in continuation of Gandhari’s curse 
i.e. in the thirty-sixth year after the Mahabharata war, a great destruction caused by the Kala 
or time approached the Vrsnis, and they all met with destruction in consequence of the 
iron-bolt (Fafa sq at ae qetrrrrrat wary | wetter yadted g frweq: Sreretfert: 11), The circumstances 
connected with the end of Krsna appear fictitious. These are: One day the Vrsni heroes 
e.g, Sarana, etc. approached the sages ViswAmitra, Kanva and N&rada, with Sarba disguised 
as a woman and in joke asked the sages, what issue the woman will bring forth. But the great 
‘sages recognized Saraba and being angry at the princes, cursed them : “that this heir of Vasu- 
deva named Sarhba will bring forth an iron-bolt which will cause the destruction of the Vrsnis 
and the Andhakas with the exception of Balarama and Janardana who will cast their bodies 
in different ways, one by entering into the ocean and the other while struck by the hunter 
named Jara (ae areafe sitrteerqen &y gergT: | we Gow Agro ware Efrtrenfe 1). And it actually 
happened in conformity with the said curse. Samba brought forth an iron-bolt which was 
all reduced into powder and the remaining little piece was thrown into the ocean. At the 
command of Ahuka, Janardana (Krsna) and Balarama etc, it was announced that from that 
day none amongst Vrgnis and Andhakas should indulge in alcohol drinks. Besides, Vrsnis 
started committing sinful acts e.g. they showed disregard for the Brahmanas, Pitris and deities; 
wives deceived husbands and vice-versa. Seeing these signs, Krsna concluded that the above said 
perverse time was in consequence of the new moon coinciding with the thirteenth lunation and 
that Rahu had turned the fourteenth lunation as the fifteenth : “qa Tergdtta: dare ererniay | 
aireearararrent ary eeear arate — eee, roweet Kae To Ga: ered ares qs ote wre aa a: 11” 
{OP. cit. 11.18,19.] From these omens, Krsna also understood that what Gandh@ri had Predicted 
was about to take place. Krsna also recalled that such omens were noticed by Yudhisthira on 
the eve of Mahabharata war. Thus, Krsna decided to make true the curse of Gandhart and 
commanded the Vrsnis to go for a pilgrimage. Afterwards at the advice of Krsna, the Vrsnis 
went to the sea-coast Prabhasa for pilgrimage. Krsna’s weapon disc which was given to him by 
the fire-god, went to the sky and his chariot also was dragged away by his four horses named 
Saibya, Sugriva, Meghapuspa and Blahaka. Uddhava, a great friend of Krsna, also took leave 
of Krsna. He also saw the chiefs of the Yadavas (Balarama, Krtavarman, Yuyudhana, Gada 
and Vabhru) indulging in wild drinking. And as an effect of this wild drinking, all the Yadavas 
started fighting fiercely among themselves. Krsna, however, remained unmoved by the situation 
{a YR AgIteT aTTHTAET TAK 11). Before him were killed Sarhba, Carudesna, Pradyumna, 
Aniruddha and Gada and almost all the Yadavas. Only Krsna, Balarama, Vasudeva, Vabhru 
and Daruka remained alive. Daruka was despatched by Krsna to inform the Pandavas of 
this slaughter of the Yadavas. After that Vabhru was also attacked by the iron-bolt by some 
-one and died at the spot. After Babhru’s (Vabhru) death, Krgna took leave of his brother and 
went to his father. Then placing all the women under the care of his old father Vasudeva,went 
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near his brother whom he saw set in Yoga, and a giant snake issuing from his mouth and 
proceeding to the ocean. After the departure of his brother to the next world, Krsna fully 
acquainted with the end of all things ( rq wat acai fremgfte: ), decided that his end had also 
come.! He at that moment also recollected the words of Durvas% and past events. (we wert 
ar7q ) and restrained his senses through Yoga. (5 afeedfaa argprareg fires agritryter EN), The 
description of Krsna in this position is given in the Mbh. thus : “endowed with many arms 
wearing yellow garments ( arqe¢ frem=at and #48aTg) etc.” Mahabharata also says that though 
Krma was the Supreme Deity, he wished to die for dispelling all doubts, establishing certainty 
of results, for upholding the three worlds and for making the words of Durvas@ true : 


am 8 Mearnendtararenfere 1 
Raysfe ay Aefetedefavictewewariaceteg 11 
Mbh. XVI. 4.20,21. 


Krana in the above cited position was struck at the sole of his feet by a hunter and as 
an effect met immediate death. After leaving his mortal frame, Krsna went to the Heaven and 
was received there by many gods, Vasavas twins, Rudra and Adityas. This account of the 
death of Krsna and the destruction of Dwaraka is hinted out in Slokas of the HV. also. 
[B. Cr. Ed, 102.32. ] 


A Maharastra work, Tattvajfidna suggests that Krsna died through Yogic Pranayama 
or he committed suicide which is also the direct meaning of the phrase sferatsequta’ used in 
Gandhart’s curse ( sferdaseqrrta fared waareafa ) which has mentioned Krsna’s death as 
a future event. The fiction that he was killed by Jara-hunter, was an allegory added later on 
in the death-account of Krsna which solely implied that Krsna died of old age. 


A few scholars (M. Sen and B. C. Chatterjee) advocating the theory of ‘Reincarnation 
of the souls’, see in this event an allusion that this Jara-hunter was Bali in his previous birth 
who had been killed by Rama, the previous incarnation of Visnu, and was born again to 
avenge his previous life. A mention may also be made about the end of Balarama, the elder 
brother of Krsna. He is said to be an incarnation of Sesanaga (This may imply that he was 
related to a Naga named Sega). This character of his is strongly emphasized in the story of his 
end. While he was casting his body through Yoga, a large snake crawled out of his mouth. 
According to Zimmer (Myths and Symbols of Indian Art, p. 189) the same is expressive of 
his Sesa Nature, his secret life i.e. essence going back to the watery deep i.e. formlessness of 
the abyss returning into itself after having accomplished the momentary role of a companion 
of an human Avatara. 

This mysterious account® of the death of both the brothers tooks hard to believe as is 
said, “frag arataer vyrete weet atc: 7 7e:q !"’Allegorical interpretation, however, seems possible. 

1, Rae: ewan wey | saeeerthxaafertey i 
2. ERE, Vol. IV, p. 454: “The incident of the death of Krsna, as given in the Epic, bears much 


similiarity with the account of the death of the Greek God Achellese given in the Elliads. The 
flood of Dwaraka is also like the story of Jerusalem.” 
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The phrase ¥freasequita needs proper interpretation. The general meaning signifies 
“dishonourable means’ but the implication of the same word also seems to be ‘mysterious’. It 
is in this context that a clue to the implication of this term may also be had from the Maha- 
rastra work of the 13th century named ‘Tattvajnana’ which has referred to the death of Krina 
as ®{< seWHTq only and no where mentions that his death was caused by the stroke of 
Jara-hunter. 


KRSNA'S FAMILY AFTER HIS DEATH: 
(a) B. Cri. Ed. XVI. 6-8; XVIII. 5.21, B. Cri. Ed. H.V. 97.32-34. 
(b) Mbh. XVI. 1, to chap. 6. 


Mbh. XVIII. 1,2,4. 

(c) After the death of Krsna, it is said that Arjuna, as instructed by Krgna, comes to 
take his family which consisted of his sixteen thousand wives and other women of the Yadava 
chieftains. Arjuna took the old persons, children and women folk to Sakraprastha, while 
Krsna’s chief queens Rukmini, Gandhari, Saibya, Haimavat!, Jambavati etc. entered the fire 
alongwith the body of their husband and Satyabhama and other beloved queens of Krsna 
entered the forest for performing asceticism ( erat wdarean: teq: Koren aren: 1 wt afafiry corey 
‘gaftewar: 1) Meanwhile, the father of Krsna also cast off his body through Yoga. 
Afterwards, as formerly foreseen by Krsna (B. Cri. Ed. XVI. 7.17, Mbh. XVI. 6.23,24), 
Dwaraka was flooded over by the sea. It is also told that Krgna’s many wives were chased 
on the way by the Abblras ( sritt<q qearat gat: gerard: ), In the end there is also a mention 
of Krsna’s presence in the company of Arjuna in the heaven. It is said that both the friends 
teceived the honour of gods ( tayfaat ). Both were endowed with a blazing effulgence. 
In the Sth section of this Parvan (XVIII), it is told that Vasudeva was the portion of God 
N&rayana, and that his huge harem which plunged into Saraswatl, were taken to heaven after 
death where they were turned into Apsaras. 


(d) The cause of the destruction of the Yadavas, is said to be the curse of the 
Brahmanas ( weeny fafr’nt yourrengreet: ) and may be interpreted as the great 
revolt of the Brahmanas against the Ksattriyas particularly the Yadavas the most powerful 
Keattriya class of the time, which resulted in their complete devastation. The only other point 
which looks ridiculous is the reference to Krsna’s sixteen thousand wives. According to the 
writer’s findings, Krsna married only one wife named Rukminl, and for that reason alone 
he seems to have been proclaimed as a monogamist. ( Mbh. V.CXVII. 17-18 ). 


CONCLUDING REMARKS ON KRSNA-KATHA IN THE MBH. : 


It may be stated in conclusion, that Mbh. B. Cri. Ed. V. (XVII.17-18) generally treats 
Krma as a human-being though there are some references about his divinity by his admirers, 
which all look later interpolations; that there are also Saivite and Visnuite interpolatons by 
Sectarian writers with the avowed purpose of extoling Krsna in the form of their own 
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Godhead; that he is generally depicted as a skilful ‘warrior and an adept in all the sciences; 
that miracles attributed to him were in truth human perfections; that the showing of Virata 
Swardpa by Krsna to Arjuna and others, seems a possibility according to the psychic science; 
that such of the accounts which look spurious and fictitious are allegorical and symbolical 
versions of the hidden truths which the authors wanted to convey; that in general the epic 
account of Krsna-Katha is historical excepting such of the narratives which depict him as a 
Divinity and the same seem to have been interpolated when his Divinity had been accepted; 
that Krsna was a great religious teacher and the imparting of the kernel of the Git& to 
Arjuna in the battle is historical; that the element of curses and boons relating to Krsna-Katha 
is a later addition made after the development of such concepts; that the end of Krsna at 
the hand of Jara hunter is allegorical fiction, the truth being that he brought about his end 
by the help of Yoga; that the destruction of the Yadava community at Prabhasa, is fictitious 
so far as it relates to the Sarmba episode and the truth seems to be that there had occurred 
an internecine war and the Yadavas killed each other; that possibly the Brahmanas had also. 
revolted against the supremacy of the Yadavas and brought about their destruction some how; 
that the mention of Krsna’s vast harem (16108 wives) is quite false and fictitious because 
Krsna was a monogamist and the mention of his marrying so vast a number of wives seems 
to be allegorical and symbolic. 
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The Allied Matters 


The entire life-story of Krsna looks problematic. If the event of his birth is full of the 
elements of prophecy and miracles,the event of his death is equally shtowded in complete mys- 
tery. If the Mahabharata portrays him as the ablest politician of his age, the strongest hero of 
his time and the greatest teacher and reformer who ever appeared on the earth, the Puranas 
depict him as a ‘licentious cowherd’ having illicit relations with the village girls amongst whom 
he grew and uscd to play all sorts of amorous acts. And it is precisely the reason why some 
scholars are inclined to think that the life-story of Krsna containing divergent characters is, 
perhaps a conglomeration of different life-stories of two or more persons of the same name. 
Some scholars even consider that the Epic narrative of the Bharata war is nothing but the 
symbolic version of the conflict of 6 systems of the Hindu philosophy.' They have thus not 
only doubted the very historicity of the Bharata war but also of the personality of an historical 
figure such as Srl Krsna. Consequent upon the critical study of the source-books of Krma 
Katha, many scholars have expressed divergent views regarding Krsna and have raised many 
queries. The same are to be dealt with in the following study separately under two heads ¢.g.the 
Krsna-Problems and the Allied Matters. For instance, the very historicity of Krsna is doubted; 
it is also held that there were two or three or four Krsnas who were later synchretised into 
‘one; it is often disputed whether Krsna was a Divinity from the very birth or a human-being 
taised to Divinity later on; and His identification with Vasudeva, Gopala and finally with 
Visnu is also discussed differently. Similarly, the age of Krsna, a very thorny question, has 
baffeled almost all the scholars and has not been solved yet. The authorship of the Bhagavad- 
gita and the Anugtt@, too is disputed. The sources depict Krsna as propounding these treatises 
which were given the book-form and incorporated into the Mahabharata by Vyasa. Many 
are of the view that these teachings do not form the integral part of Mahabharata and were 
grafted on to the epic by the later poets. There is also much controversy regarding Krena’s 
association with the Gop!s and Radha who appear in the later Puranas but play an important 
role in the development of Bhagavata religion. It becomes necessary, therefore, to investigate 
the truth or otherwise of the alleged amorous relations of Krsna with the Gopls and Radha 
and how and when Radha came to be associated with Krsna. Besides, Krsna is commonly 
credited to have married a large number of wives, this issue will be tackled under the title 
‘The Monogamist Krsna’. The forecited different queries regarding Krsna would form the 
subject matter of the IV chapter entitled the “Krgna Problems’. Besides these specific ‘Krana- 


1, N,V. Thadanis’ Mystery of the Mbh, covers 5 vols. in 2000 pages wherein the author has repeated 
his pet theory that the Mbh. war is the symbolization of the 6 systems of Hindu philosophy. 
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Problems’, there are some other matters having a direct bearing on Krsna Kathi which need 
to be studied as such. The Allied matters of ‘Krsna-Katha’ may be briefly pointed out thus : 
The life story of Krgna from its very beginning with the Mother Earth approaching the Supreme 
God Visnu to relieve her of the burdens and His promise to be born on Earth as Krma 
Visudeva, upto his end is equally mysterious as he is recorded to have been killed by a hunter 
named Jara who in his previous birth as BUli was killed by Krsna’s previous Incarnation as 
Srl Rama. Before meeting his end, Sri Krsna had witnessed the end of his race which 
catastrophe is recorded to have been wraught by the curse of Gandhari for Krsna, after her 
100 sons had all died in the Bharata war and for which she took Krma directly responsible. 
If Kygna is depicted to have been afflicted with a curse, he is also shown as receiving boons. 
Such traits in Kysna Katha show that in his times or when the source books were compiled, 
people had evolved these theories e.g. Incarnation Theory, and the Theory of rebirths or 
Teincarnation as well as the beliefs regarding the efficacies of curses and boons. Besides, the 
miracles attributed to Krsna particularly relating to his divine birth, the Virata Swariipa, the 
granting of Divine Eye to Arjuna and others; similarity in the names of Krsna and Christ, 
childhood exploits and the teachings of the Bhagavadgita and the Bible; likewise the marked 
similarity between the names and life traits of Govinda Krsna and Govind Sitmha [Singh] ; Srl 
Kraa’s preachings which form the independent religion known as ‘Krsnaism’; Narada who 
played a pivotal rolein Krma Katha and the mystery behind Krsma’s various names and 
epithets etc. are the specific issues allied with Krma-Kathd and all these aspects will be 
studied thoroughly under the title ‘The Allied Matters’ in chapter V. So the highly contro- 
versial Krsna Problems along with the Allied Matters to be dealt with are : 


THE KRSNA PROBLEMS 


1. Historicity of Krsna, 2. Identity of Krana, 3. Divinity of Kryna, 4. Kraa’s 
Identification with Vasudeva, Gop@la & Narayana, 5. Date of Krsna, 6. Author- 
ship of the Bhagavad Git& & the Anugité, 7. Krgna & the Gopls 8. Krsna & Radha 
9. The Monogamist Krsna. 


THE ALLIED MATTERS 


1. Incarnation Theory & Krsna, 2. Reincarnation Theory & Krsna-Kath@, 3. When 
will Lord Krsna reincarnate again? 4. Kryna & Miracles, 5. Curses & Boons 
Relating to Krsna-Kath@, 6. Krsna & Christ, 7. Govinda Krsna & Govind Singh 
[Siraha], 8. Krgnaism, 9. Krgna & N&rada, 10. Mystery of the various names of 
Lord Krsna. 
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CHAPTER IV 


The Krsna Problems 
HISTORICITY OF KRSNA 


Krsna-story has been treated symbolic and full of spiritual and esoteric meaning by many 
scholars. The very historicity of this Great Personality has thus been doubted and challenged.! 
It is suggested that Krsna’s life-story symbolizes the eternal-fight between God and Satan, 
and ultimately it is good that triumphs and not the evil. Besides, Krgna is considered as an 
imaginary and mythic figure on the basis of the fact that the Mahabharata, the most authentic 
source-book of his life-story, is a work of pure allegory. Joseph Dahimann.” sees the 
Mahabharata as an allegory in which the Pandavas and Kauravas represent the personification 
of Dharma and Adharma; and thus no authenticity for the feud between them. Ludwig? not 
finding any support for the Mahabharata-story in the Vedic literature, however, on the basis 
of a nature-myth, found the Mahabharata as a seasonal myth in which the Pandavas 
symbolize the seasons with DraupadI, as ‘Dark Earth’ (Kran), possessed alternatively by five 
seasons; and the ‘Bharata-war’ representing the struggle between the sun and the darkness of 
night. Similar view is held by Srl LaksmIdhara* who points out the solar character in the 
Pandavas and character of darkness in the Kauravas. The marriage of Draupadi according 
to him was the epic version of Vedic Solar myth of the marriage of Usas with the sun, while 
the Bharata war represents the slaying of the Dragon of darkness and the triumph of Usag. 
N.V. Thadani® takes the Mahabharata as the symbolization of the six systems of Hindu 
Philosophy which meet in the regions of mind as he says : The conflicts between principles 
of Vedanta and the principles of Samkhya or Vaismavism on the one hand and Buddhism 

and Jainism on the other ...... isthe subject matter of the great battle of Kuruksetra.” 
To solve the mystery of the Mbh., Thadani* pressed into service the ancient and the tried 
method of letter analysis. Similarly Robert Shafer,’ too, says thus : “The great epic of India is 
essentially the story of native rebellion against Aryan exploitation.” Holtzmann* has suggested 
that the military feud between the Kauravas and the Pandavas, is buta reflection of a 
- conflict between the ancient ideal of chivalry sponsored by the Kauravas and the new polity 
and statecraft which had been evolved and adopted in the meantime by the Pandavas. 
1, Supra. p. 11, refers to the views of Levi and Winternitz; Oldenberg, Jacobi, and Eliot etc in the 
same regard. 
Supra, p. 13 ff. 
cf. Abhaudlingem der kgl, bohmischens. Ges, der Wiss; vi, 12, p. I ff- 
|. Woolner, Comm. Vol, pp. 311-316, 
Quoted by A. D. Pusal S.E.P.P. 140 
‘Mystery of the Mahabhar: Vol. to V. 
“Ethnography of India,’ p. 1. Wlesbadon, 1954. 
. Supra. PP, 13, 41, 
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Dr. Ananda. K. Coomarswamy? denies the historicity of Mahabharata in these words “It is 
difficult to understand how any one can read the Mahabharata without recognizing in it 
somewhat humanized version of the Vedic conflict of Devas and Asuras now represented by 
the Pandavas and Kauravas.” Talboys Wheeler (History of India, Vol. I, P. 104) has accepted 
very little history in the Mahabharata as he says: “The adventures of the Pandavas in the 
Jungle and their encounters with Asuras and Raksasas are all palpable fictions, still they are 
valuable as traces which have been left in the minds of the people of the primitive wars of the 
Aryas against the Aborigines.” 


These different allegorical interpretations, however, assert that the Mahabharata has 
no history in it. Likewise, scholars also maintain Krgna, a reputed hero, as a mythical figure. 
Senart and A. Barth* take Krsna asa Sun-hero, a popular form of the Atmospheric-Agni, 
the ‘Ethnic-God’ of some powerful confederation of R&jpiita clan. Hopkins* considers the 
‘Gangetic-Krgna’ to be the ‘patron-god’ of the Pandavas. A.B. Keith‘ takes Krsna asa 
Vegetation-Deity. Weber’ sees Krsna as another form of Indra, the mythical God of the Vedas. 


Thus, not only the Mbh. has been held by many scholars as containing no history, 
but even the very historicity of Krsna has been disputed. It has also been held by some 
scholars that Krsna is an adaptation of Christ. A connection between the words Krsna and 
Christ has been assumed on the strength of the fact that the Goanese and the Bengalis pro- 
nounce Krsna as Kusto or Krsto. The similarity of these names with that of Christ, has thus 
been construed as meaning the Sanskrit version of the name Christ in a corrupted form. But 
such theories do not hold good on the face of the un-challengeable literary, epigraphic and 
historical evidence which proves the historicity of Krsna beyond all doubts. These airy 
speculations of the scholars’ have no force behind as there is absolutely no direct and positive 
evidence in their support that Krsna was some kind of mythical God. 


Similarly to say, that Krsna was not present in the original Mahabharata but was added 
only in the later editions of the work (A. Weber, Indische Literature geschichte, p. 179) is 
also merely a guess work and not supported by the extant evidence. 


1. U.C.R. Vol. XII. pp. 84-85. 

2. Religions de I’ Inde, pp. 100-103, 

3. Religions of India, pp. 388, 466-67. 

4. ILR.A.S., 1915, p. 841. 

5. Ind. Stud. I, 432; XII, 353, Note 2, 

6. The Theory of the Western Scholars that ‘Krsna’ is an adaptation of the name of Christ is quite 
acomplex probelm requiring a detailed study and the same has been treated separately in 
Chapter V. 

7. Garbe, 1A, 1908, Appendix, p. 253; Grierson. ERE, vol. II, p. 535; Buhler, 1A, 1894, p, 248; 
Ray Choudhury, EHVS, Chap. 1; R. G. Bhandarkar, I. A, 1889, p. 189, and Seal, "Comparative 
Study of Vaignavism and Christianity’, p. 10. 
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EVIDENCE TO PROVE THE HISTORICITY OF KRSNA 


The evidence bearing on the topic comprises the following: (a) Literary, (b) Epi- 
graphical, (c) Archaelogical and (d) Sculptural and Ethnographical. 


The Literary Evidence: The literary evidence may be classified as: (i) Brahmanical; 
{ii) Upanisadic, (iii) Epical and Puranic; (iv) Paninis’ Astadhyay!; (v) Patafijali's Mahabhasya; 
vi) Satra works; (vii) Jaina and Buddhistic works; and (viii) The Historical works. 


The Brahmanic Evidence: The Satapatha Brahmana is familiar with the names of the 
heroes of the epic. (Sat. Bra. [[, 2.1, Chap. If IV. 1.5,13; XIIL 5.4.7-22. asa @ eat awe 
qeama). This is suggestive that the kernel of the epic-story is quite authentic and 
its characters are by no m:ans imaginary. Th2 exact date of this Brahmana is not quite 
certain. 


The Upanigadic Evidence: The Upanisadic evidence is from the Chh. Up. III.17, which 
mentions Krma as the son of Devaki and pupil of Ghorafigirasa.? 


The Epical and the Purdnic Evidence : The epic Mahabharata and the Puranas contain 
detailed accounts of the biography of Lord Krsna. The speculative views of some of the 
scholars that these accounts are not historical but merely allegorical, do not hold good. 
‘Allegorical-story’ is one where the characters are quite simple and un-mixed of any other 
nature. But in the Kuru-Pandava story, as related in the Mbh. epic and the Puranic works, 
each individual actor is a complex-one, and quite true to his nature. Bhima, for instance, is 
not merely the personification of the physical-strength but he combines in himself a spirit of 
lust, pride and revenge. As regards Srt Krsna’s role in the Mahabharata, even when it is 
considered that the Bharata isa stirring story of a great war between the Kauravas and the 
Pandavas, one cannot fail to find that Sri Krgna’s life and actions are simply inseparable 
from it. Besides, the pedigree of the Kuru-race, as sketched in the epic Mahabharata, also 
makes him a descendant of a branch of the lunar race. There is, therefore, no reason to take 
Kysna asa mythical-figure. He was in truth an historical figure who played an important 
part in the Bharata-war, which has been proved as an historical event. He wasa Keattriya 
Chieftain, whose father’s name was Vasudeva and mother’s name was Dewak!. He had 
elder brother Balarama or Sankarsana. He sprang from the ancient Vrsni (or Sitwata ) 
branch of the family of the Yadavas (All this data is found in the genealogy of the Yadava 
family given in some of the Puranas). His original home was Mathura, a city with which 
history and tradition alike connect Srt Krsna. 


Panini’s Astadhydyi : P&nini's AstédhyAyf bears ample testimony to the historicity of 
Kuru-Pandava battle, the Pandavas, and Krsna. Gold Stucker has assigned 11th Cent. B. C. 
to Panini. Sitra 6/2/38 refers to the word ‘Bharata’ which is taken to refer to the Bharata- 


1. Some scholars do not accept this Krgpa, the pupil of Ghorfingirasa as the same person of the epic. 
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war. In the Stra 8/3/65 ‘af qfweat ferc:’ the reference is implied to Yudhisthira the eldest 
Pandava brother. And in the Siitra, 4/1/74 ‘fevarrefergverre’, Kunt!, the mother of the 
P&ndavas, has been referred to. Besides, Arjuna and Krgna together are mentioned in ano- 
ther Sutra ‘srqterfrrext 47’. Katyayana, commentator of Panini’s Astadhyay!, has formed 
Pandya word with the help of Panini’s Sitra’s Vartika ‘wevtsry’, 


Satra Works : The Grhya Sdtras of Aévalayana (6th to Sth Cent. B.C.) also refer 
to the Mahabharata work and the Bharata war (Ava. Gr. 3.4.4.) gw, Sfefn, deena, de-qu- 
AIST MTeN HETATTAT TAT: ”, 


Patahjali’s-Mahdbhasya : Patafijali refers to Krena as a nephew of Karhsa and one 
who had killed his uncle : ‘sera: gerd Seer 4 gereq 9, carqTigh ger 1 ae awa Se fer 
arge: ’ P.M. on Pa, III. 1.26. Besides, Patafijali also remarks on Krsna’s birth and his 
birth place Mathur’ [P.M. V. 311] 


The Jaina and Buddhistic Evidence : The ‘Ghata’ Jataka, a Bauddha work has also 
referred to Krsna Vasudeva as the scion of the Royal family of Mathura (Cowell’s Jataka, 
Vol. VI, pp. 50 ff.). Similarly the Jaina canonical works ‘Uttra-dhyayana Sitra’ (lecture XXII) 
and Jaina Harivarhéa Purana have also mentioned Krsna as belonging to Vrsni dynasty and 
having an elder brother Balarama. These works have been placed in between 3rd Cent. 
A.D., to Sth Cent. A. D. 


The Balacarita of Bhasa : The ‘Balacarita’ written by Bhasa belonging to Ist Cent. A.D., 
also serves as a testimony in support of the historicity of Krsna. 


The Historical Evidence : tis most unfortunate that India does not hold a proper 
history of its own. In ancient Indian History gaps yawn and the evidence is vague, uncertain 
and incomplete and also at times conflicting or contradictory. Such being the nature of the 
data at hand, not only the historicity of Krsna but of many other persons is, indeed, a matter 
of doubt and controversy. Such scepticism which is, however, natural was even anticipated in 
the past by the author of the Vignu Purana when he says “I have given the history. The 
existence of these kings will, in future, become a matter of debate and doubt as the existence of 
Rama and other august kings has become today a matter of doubt and speculation. Emperors 
become mere legends in the current of time...” (V.P. IV.24. 64-77). The Mahabharata and 
wuny Puranas though styled as works of history, are, in fact, a conglomerate of history, 
mythology, legendary and didactic matter. It is, thus, quite hard to extract the grain of fact from 
thelarge fictitious matter contained in them. The earliest mention of historical events in 
foreign works of history is to be found in the Greek records,1 however, which bear ample 
testimony to Krsna as related with the Pandavas and being worshipped in the 4th Cent. B.C. 


(d) The Epigraphical Evidence : The epigraphical evidence renders enough help in 
proving the historicity of Krsna and the Mahabh@rata-war. Most of the epigraphical records 


1, Mec Crindle’s Ancient India’ as described by Arrian & Megasthenes. 
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Prove the prevalence of the worship of Krsna and of temples constructed for his worship in the 
centuries in which these are engraved. The inscriptions are : 


The Besanagar Inscription of 2nd Cent. B.C., refers to the worship of Krma as ‘An 
Adorable’ and ‘Bhagavata’. [ ASIAR, 1913-14 Pt. II, p. 190; Sel. Ins. p. 90.] 


The Inscriptions of Ghosundi and Nan&ghéta of 2nd Cent. B.C., are devoted to the 
worship of Krsna and Balarama as Vasudeva-Sankarsana. (Sel. Ins. pp. 91-92; op. cit. p. 186 
& also ASIAR. No I] 


The Mora Slab Inscription of the time of Mahakstrapa Rajuvula (A.D-1-15), refers to 
the origin of Krsna amongst the Vrsnis. [E.I, XXIV, No. 27. iJ 


The Mathura Inscription of the time of Mah&kstrapa Sod4sa tells of the erection of a 
column in honour of Kygna Vasudeva. [JBRS, XXXIX, 1953, p. 45 f.] 


The Sylhet Copper-Plate Inscription of 600 A.D., supports the historicity of Krsna as 
well as of the Mahabharata war. The Sylhet Copper! Plate records what Bhaskara-Varman, 
a king of Assam, wrote: “‘Naraka had a son called Bhagadatta, who had fought with Arjuna 
in the Kuru-war. Bhagadatta had a son called Vajradatta. 3350 years have elapsed between 
Vajradatta and myself.” This epigraphic record thus bears testimony to the Bharata battle, 


Arjuna and also helps to prove 3100 B.C. as the date of the Bh&rata War, as well as of 
Krma. 


(c) The Archaelogical Evidence: India with its hoary past and a large-mass of varied 
traditions handed down orally for centuries, which became much inflated from age to age, 
confronts the historians with a challenge to prove or disprove the truth of the existence of the 
events like Mahabharata war, the cities and towns described in the epics and the Puranas like 
Ayodhya, Dwaraka and of personalities such as Rama and Krsna. Archaclogy could meet this 
challenge because it deals with material things or objects. The excavations at Dwraka 
and Hastinapore have, however, been quite limited. For instance, no definite proof in the 
form of writing of any kind has been found there which can be related with the Kauravas or 
the Pandavas.* Similarly, the excavations made at Dwarak& have yielded no evidence to prove 
that this Dwaraka was the city where Sri-Krgna lived. But these excavations make it clear that 
the persistent and oral traditions about Krma’s Dwarak& being buried under the sea were not 
wrong. It may be thus mentioned that Archaelogy is not of much use in asserting the histo- 
ticity of Krsna. 


1, cf. PO, vol. XII, No. 1-4, p. 35 ‘A summary of the Research work done with regard to the 
Chronology & Geography of the events of life-story of Krgpa and the Pandavas.’ By A. V. 
Athavale; full reference to this Inscription is lable in El, Vol. XL. p. 65. 


2. Shri B.B. Lal found that a severe flood in the Ganga had wiped off the remains of habitation 
which was in existence in about 1600 B.C. But be had no proofs to identify this habitation as 
that of the Kuru-Pandavas. [Quoted by Kailash Chandra Verma, JRASB, Vol. XXI ‘The date 
of the Bharata war). 
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(d) The Sculptural and the Iconographical Evidence : The sculptural-evidence comprises 
a sculptural representation of a scene from the life-story of Krma belonging to the early 
Kus&na period around Ist Cent. A.D. (ASIAR. 1925-26, pp. 183 f.); and another found in the 
cave of Elephanta near Bombay depicting the birth of Krsna. There is also one iconographi- 
cal representation of the deity Balarama, the brother or Krsna, belonging to 2nd Cent. B.C. 
(JISOA, 1937, p. 136). The tradition of making the images of Jagann@tha etc. with the 
bones of Sri Krsna, Subhadra and Balarama and the building of temple Jagnn@tha at Puri 
with these images, also comes under the Iconographical evidence which reconciles with the 
memorial raised by the great Vasudeva family or their adherents. 


The Kangra (Pahari) Paintings : The Kangra-Paintings portray scenes from the carly 
life-history of Krsna as related in the Bhagavata Purana, hence furnish iconic evidence in 


favour of the historicity of Krsna. 


To recapitualate : The opinions against the historicity of Krsna do not hold good 
because the same are not supported by any extant evidence; the opinionsin support of the 
historicity have sound footing and are worthy of acceptance, being based on historical facts; 
all the evidence bearing on the subject comprising the literary, the epigraphic, the sculptural 
and the iconographical evidence, has furnished enough testimony in proving Krsna’s historicity. 
It may, thus, safely be maintained that the historicity of Krsna stands amply proved beyond 
the least shadow of doubt. 


IDENTITY OF KRSNA 


Both the Epic Krsna and the Pauranic Krsna are described variously as Vasudeva or 
Devakiputra whose patronymics were Sauri, Satvata, Dasarha, and Varsneya, etc. Some 
scholars believe that the Epic Krsna and the Pauranic Krsna and Krsna of the BHG., are 
different persons. They argue that the Epic Mbh. contains no reference about the childhood 
of Krsna, and the older Puranas likewise contain no reference to Krsna’s relation with the 
Pandavas, and that the life-story of Krsna in Gokula (especially in relation to the Gopis) and 
in relation to the Mahabharata War is quite contrary to his teachings in the BhG,, hence 
these different ir-reconcilable features belong to three different persons and cycles of legends.! 


Despite the view that Krsna represents a syncretism of more than one person bearing 
the same name, there is also difference of opinion regarding the number of persons syn- 
chretised. Kennedy? and Winternitz® believed in the entity of four Krynas which are (i) Histori- 
cal Villain who lived at Dwaraka, (ii) A dark Sun-God, (iii) A wild lovable hero of the 
North West Valleys, and (iv) A child of Mathura. 


1. Cf. Winternitz, HIL, p. 456; Garbe, ERE. III, pp, 535 ff. 

2, Kennedy, JRAS, 1907, p. 974 

3. Winternitz, HIL, pp. 456-57. “Nothing of importance appeared on Kyypa till in 1907-8 arose 
discussion between Kennedy and Keith on the date of the cult of the child Krsna. Kennedy 
distinguishes several Krsnas and attributes the child to Gujars due to Christian influence ...” 


104 Krena-Kathi & Allied Matters. 


Since the Mbh., presents Kryna as a Y4dava chief, a friend anda counsellor of the 
Pandavas who brought about their Victory in the great Bharata War due to his tactful guid- 
ance on military tactics, some scholars doubt the identity of this Krsna, the Dwaraka@ prince, 
who prompted the Pandavas to commit various frauds and un-knightly acts during the war, 
with the preacher and propounder of the teachings of the BhG. concerning the rule of life.* 


R.G. Bhandarkar’ and some other scholars believe that even Krsna and Vasudeva were 
different personages who were later synchretised into one personality. Bhandarkar’s* view may 
be summed up thus: “The cowherd Krsna of the Puranas is quite distinct from the Vrsni 
prince of Dw&raka of the Epic Mbh., because, Vasudeva was originally not a patronymic but 
the name of a member of the S&tvata or the Vrsni race who was worshipped as the Supreme 
Lord; the tradition of a sage named Vasudeva is seen from the time of Rgveda and the 
Chhandogya Upanisad; the conception of Vasudeva, the father, is an after-thought; that 
Vasudeva was identified with the Vedic Sage Krsna and a genealogy was given to him in the 
Vrsni race through Stra and Vasudeva; and that there were two Krsnas i.e. “a Krsna of the 
Gopis and the other of the BhG.” In this connection it is contended that the mention of 
“Devaktputra’ without mentioning the name of the father, shows that his father’s name has 
been developed and derived from his own name Vasudeva.‘ Many scholars think that 
Krsna Devakiputra of the Chh. Up., and Krsna Devakiputra of the Mbh., are two distinct 
personalities and their alleged identification is not proved.’ 


Raja Ram Sastri Bhagawat® has opined that the BhG. discloses three kinds of Krsnas: 
the hero Krgna, the Sage Krsna, and the God Krsna. 


Sitanatha Tattvabhdsana’ does not see Sri Krsna of the Mbh., as a single individual 
but a ‘Being’ imagined out of different individuals e.g. Angtrasa Krsna, Asura Krsna of the 
Regveda, and Devakiputra Krsna of the Chh. Up. The Sahajiyas differentiate Krsna of the 
Yadu race and Krsna of Vrndavana. The Rativilasa Paddhati® says that Krsna of the race 
of Yadu is quite different from Krsna who is known as the son of a milkman. Weber® supposed 
on mythological grounds thus: “In the Krsna of the Epic and of the Hindu religion, diffe- 
rent personages bearing the same name of one human and one or more mythological personali- 
ties might have coalesced together.” 


Ibid; Garbe, Supra. HII, pp. 535 ff. 

V.S. pp. 13, 49. 

Op. Cit. p. 35. 

Jacobi, ERE, VII, p. 195. 

S. K. De, IHQ, XVIII, pp. 297-301. 

History of Skt. Literature, by C. V. Vi a, Section IV. p. 15. 

S. Tattvabhisana, ‘Krgpa and the Gi . 33. 

Quoted by M. M. Bose, ‘The Post Caitanya Sahajiya cult of Bengal’, p. 230. 
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THE PROBLEM : 


Krsna is, thus, said to represent the synchretism of more than one person and one has to 
find out how many personalities in reality were synchretised and in what manner they were 
linked-up together. Scholars are inclined to think thateven the Puranic Krsna, the Epic 
Krsna, and the teacher Krsna of the BhG., are different personalities, and this has given rise 
to the specific Krsna problem : whether there was one Krsna or there were more than one 
person bearing the same name who were synchretised at some later stage. 


SOME VIEWS ABOUT ONE KRSNA : 


Bala Ganga Dhar Tilak did not believe in 4 or 5 Krgnas but only in one historical 
personage of that name.’ Mitchell* also viewed thus: “Krsna, as conceived by the Hindus 
now, is a strongly mixed character; he is the warlike prince of Dw&raka in Gujrata, he is (the 
same) the licentious cowherd of Vrndavana and is the Supreme “Divinity Incarnate”. Keith* 
regards Vasudeva and Krsna as one and the same personality and states thus : “‘the separation 
of Vasudeva and Krsna, it is impossible to justify.” 


EVIDENCE BEARING ON THE SUBJECT AND ITS SCRUTINY : 


The Evidence : The available evidence bearing on the subject is two-fold : Literary and 
Epigraphic. The Literary evidence divides itself into Brahmanic, Buddhistic, Jaina and Greek 
references, and is chronologically placed as follows : 


(i) Regveda, (ii) Upanisads, (iii) Panini’s, Astadhy@yl (iv) Patavijali’s Mah@ bhasya 
(v) The Mbh., (vi) The Puranas, (vii The Buddhistic, (viii) The Jaina and (ix) The 
Greek accounts. These relate to a long period from 4th Cent. B.C. to Sth Cent. A.D. The 
epigraphic and inscriptional evidence is placed in the 2nd Cent. B.C. The sculptural evidence 
has, however, been placed in the 2nd Century A.D. 


The scrutiny of the evidence : Rgveda VIII. 85.3,4 refers to one Krsna who is styled 
in the Anukramani as Krsna Angirasa. Kausltaki Brahmana (XXX.9), too, has referred to 
one Krsna Angtrasa. Krsna Hrita, a teacher, is mentioned in the Aitareya Aranyaka (III.2.6). 
Vedic Index* has not made any reference to any other Krsna besides one of the Vedic Literat- 
ure.* According to S. Tattvabhasana’ and D.R. Bhandarkar,® R.V. VIII. 96.13-15 is a 
reference to a non-Aryan Krsna Chief who was waiting with 10,000 soldiers on the banks of the 


1, B.G. Tilak, *Gité Rahasya’, p. 77. 
“In short and in my opinion, there were not four or five Krspas but there was only one historical 
personage of that name. 

2. Mitchell, Hinduism Past and Present, p. 119. 

3. JRAS, 1915, p. 840. 

4. Ved. Ind. I, p. 184, 

5. S. Tattvabdgana, ‘ Krspa and the Gita”, p. 37. 

6. D.R. Bhandarkar, ‘Some Aspects of Ancient Indian Culture’, pp. 82-83. 
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Arméumat! (Yamuna) and was vanquished by Indra. The Chh'. Up. refers to Krsna 
Devakiputra as a Vedic Seer and the pupil of Ghora-Angirasa. A few parts of the Mbh., 
considered to be the old ones, also represent Krsna as a human hero, a religious teacher and a 
counsellor of the Pandavas, and have referred to Vasudeva and Arjuna as objects of worship. 
Patafijali’s references to Krsna point out and prove the identity of the person designated as 
Vasudeva-Krsna.*_ The Buddhistic work “Ghata Jataka” refers to Krsna as a Vasudeva who 
was a scion of the royal family of “Upper Mudhura” and had another epithet Kanha (Krsna).* 
Uttaradhyayana Satra (Lecture XXII) represents Krsna as Vasudeva, and a Ksattriya Prince. 
The twelfth Upanga of the same work, deals with Kanha (Krsna) Vasudeva, and Baladeva of 
the Vrsni dynasty. The Greek ambassador Megasthenes*’ shows Krsna as the same 
Vasudeva who was already deified in the 4th Cent. B.C. among the people of Mathura and 
was connected with the Pandavas. The epigraphic evidence® shows the prevalence of the 
worship of Krsna Vasudeva and of temples dedicated to him since the early centuries before 
the Christian Era. The earliest sculptural evidence depicting scenes from the life of Krsna 
dates from the early Kus@na Period i.e. first and second century A.D. The epigraphic and 
sculptural evidence also leaves no room for doubting the identity of Vasudeva Krsna. 


VARIOUS THEORIES ABOUT SYNCHRETISM OF DIFFERENT 
PERSONALITIES BEARING THE SAME NAME ‘KRSNA’: 


Identification of the Epic Krsna with the Rgvedic Krsna : The identification of Krsna of 
the Epic and the Puranas with Krsna of the Rgveda, receives absolutely no support from the 
Puranic and the Epic records wherein Krsna is never mentioned as a seer of the Vedic hymns. 
As regards the opinion of S. Tattvabhiisana and D.R. Bhandarkar, who see in the Non-Aryan 
Chief Krsna of the Rgveda, the origin and Association of the later Krsna, it may be pointed 
out that the interpretation of the Rgvedic passage in question by the commentator Sayana, is 
not accepted by the modern scholars, as it can be interpreted in various ways. Besides, there 
is also no connecting link to associate the Non-Aryan Krsna (who was an Asura according to 


1. Chh, Up. IIT. 17.6 

2 Mahabhasya on P&, 12,3.96; II. 2.23; II. 1.26 & IIE. 2.11. 

3. Jatakas, Cowell’s Ed. IV. pp. 50 ff. 

(In this Jataka, Vasudeva is identified with Sauriputra). 

4. Ibid. pp. 50 ff. 

5. McCrindle, Ancient India as described by Megasthenes and Arrian, p. 201. 

6. The Epigraphic evidence comprises the following: the two inscribed Garuda columns found at 
Besanagar, belonging to the 2nd century B,C. (one erected by Heliodorus and the other a rem- 
nant of Makaradhwaje or a column with crocodile symbol); the inscriptions of Ghosundi and 
Nandghat refer to the worship of Vasudeva and Sankargapa; the Mora stone slab inscription of the 
time of Mahaksatrapa Rajuvala conveys the Vysni origin of Vasudeva; the Mathura inscription of 
the time of Mahaksatrapa Sodaia refers to a column in honour of Vasudeva and the Bhitari pillar 
inscription, which is placed in the 2nd Cent. A.D., and transcribed and translated by Dr. W. H. 
Hill, speaks of Krsna as Devakiputra. 
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Sayana) with Semi-Divine Krsna of the Mbh., and the puranas. Hence, it is established! that 
there are no grounds for identification of the Epic Krsna with the Rgvedic Krsna. 


Identification of the Epic Krsna with Krsna of the Chh. Up.: Attempts have been made 
by some scholars to identify Devakiputra Krsna of the Chh. Up., with the Devakiputra 
Krsna of the Epic and the Puranas. Ray Chaudhuri, Grierson, Garbe, Von Schroder, Cole- 
brooke, Bankim Chandra and others recognize the identity of these two Krsnas. These 
scholars have based their views on the similarity of the matronyms and the doctrines pro- 
pounded in both the Chh. Up. and the BhG. In the Chh. Up. (III.17.6), Ghorangtrasa, who 
is described in the Kausitaki Brahmana (XXX.6), as a priest of the Sun, teaches certain doctr- 
ines to Krsna, the Son of Devaki, viz. (1) a mystic interpretation of the ceremonies of the 
Vedic-sacrifice as representing various functions of life; (ii) the efficacy of the practice of 
certain virtues which are declared to symbolise the priest’s fee (Daksina), austerity (Tapas), 
liberality (Dana), straight-forwardness (Arjava), non-injury (Ahitasa), and truthfulness 
(Satya-vacana); (iii) the importance of fixing one’s last thoughts on three things namely, the 
indestructible (Aksita), the unshakeable (Acyuta), and the essence of life (Prana Sambsita). 

* It is argued that these doctrines are also prescribed in the BhG. XVI.3; VIII.5, 10; and (iv) 
that the traditional communications of the original doctrines of the Gita to the Sun-God is 
mentioned in the BhG. (IV.1). Although, the similarities are quite striking, it is not at all 
justified to make too much out of them. Parjiter’ has rightly rejected the identification of 
these two Krsnas as quite unsound. He says, “That Krsna was a very common name and 
Devakt also an ordinary name, and to identify the two persons because of the similarity 
inspite of the patent differences, is as unsound as for instance, to identify James I and James 
II, the old Pretenders, because their mothers were named Mary or to make George I, George 
Il, and George IV one person because they all had mothers named Sophia.” S.K. De® says 
that the Epic Vasudeva Krsna, Krsna of the Rgveda, and the Chh. Up., were different 
personalities. His view may briefly be stated thus : “There has been suggested that a tradition 
exists from the time of the Rgveda and the Chh. Up., of Vasudeva Krsna as a Vedic seer or a 
teacher.” “This speculation,” he says, “is necessitated by the fact that two important features 
of Vasudeva Krsna emerge in the Epic Krsna, as a tribal chief and as a deified teacher.” And 
to reconcile these two features, it has been suggested that the two figures belong to different 


1. Prof, Ruben (‘Indian Studies’, Vol. VII. No. III, p. 343) would see Rgvedic Krsna with 10,000 
Godless people driven to the river Arsiumati by Indra (RV. Vil. 96.13,15), the same as the 
Upanisadic Krsna (mentioned as Devakiputra in the Chh. Up.), and the Puragic Krsna, es 
identical with each other. The reason is that both the Kysnas are portrayed as the opponents of 
Indra. This view of Prof. Ruben is, however, not tenable because according to the Vaisnava 
traditions he (Krsna) was the conqueror of Indra. It is also difficult to believe that the fight 
against Indra in the Mbh., was fought (in a great battle) with 10,000 warriors on the banks of 
Axnsumati, as the Puranas describe Krsna (shepherd Kygna), the bearer of Govardhana, to have 
fought with Indra, single-handed with his disc when he robbed the Parijata tree. 

2. Journal (and Proceedings) of Asiatic Society Bengal—Calcutta, New Series, Vol. XIX, p. 371. 
(Parijiter has been quoted by H. C. Ray Choudhury). 

3. LH.Q.—Vol. XVII. No. 4, Dec. pp. 297-301. 
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cycles of a legend. S.K. De has criticised the view of R.G. Bhandarkar, who was also seconded 
by Grierson and Garbe, but opposed by Hopkins and Keith. Bhandarkar’s view is, “that 
Vasudeva-Krsna was originally a local and a tribal Chief who was deified; or a legendary saint 
of the Vrsni-Satvatas, who taught a mono-theistic religion; and that he lived in the 6th Cent. 
B.C., if not earlier than the Epic Krmma.” Bhandarkar has thus, supported the scholars who 
see Upanisadic Krana and the Epic Krsna as two different personalities. S.K. De who assumes 
two different Krsnas, says : “The assumption of two or several Krgnas, is based upona ‘priory 
assumption’ that the Krma legend in the Epic must be analysed into several groups and that 
each of these groups was originally concerned with different persons of the same name, but was 
subsequently mixed up to form one mass round one personality. Whatever plausibility these 
assumptions may possess, there is unfortunately nothing conclusive in the Epic itself, nor in the 
previous literature, to warrant such a complacent splitting up of the existing data.” About the 
identity of the Epic Krsna with the Chh. Up. Krsna, he opines that it is not at all supported by 
the Puranic tradition. There is no reference either in the Puranas or in the Epic about Krsna, 
a Seer of Vedic Mantras or a pupil of an Upanisadic Seer. In the Puranic tradition the name 
of Vasudeva Krsna’s teacher is given as Kasya Sandipani of Avanti and that of his initiator 
as Garga. No where the preceptor Ghoranglrasa is mentioned as having any connection with 
Krsna. As one Krsna (father of Viévakaya) is mentioned in the Rgveda (I.116.23 and 117) and 
another Krsna-H@rita in the Aitareya-Aranyaka (III.2.6), it is clear that Krsna was a common 
and non-divine name. The attempts to connect or identify all these Krsnas or to establish a 
tradition of a Sage Krsna from the time of the Rgvedic hymns to the time of the Chh. Up., 
have not been proved to be correct.1 All that can be said finally without any dogmatism, is 
that there were the Vedic and the Upanisadic Krsnas on the one hand and the Epic and the 
Puranic Krgnas on the other, and that the links which appear to connect both of them have 
not been proved to be correct. The links which are furnished in the case of the identification 
of the Chh. Up. Krsna and the Puranic Krgna due to the fact that both of these Krsnas have 
been described as Devakiputra and that there is also a close similarity between the doctrines 
taught to Krsna in the Chh. Up., and the doctrines preached by Vasudeva Krgna in the BhG., 
which is an integral part of the Mbh, have not been accepted as correct. This has been argued 
at some length by various scholars* and concluded differently. There is no consensus of 
opinion in favour of the identity of the two Krsnas one of the Chh. Up. and other of the Epic. 
The view of S.K. De., however, seems to be quite valid that the two Krsnas are quite distinct 
from each other because the so-called parallels which seem to be the links in identifying both 
these Krsnas are quite vague. Firstly, the name Krsna has been proved to be a common name 
and secondly, the teachings of the BhG., which are said to be similar to the doctrines propoun- 
ded in the Chh. Up., do not form the cardinal doctrines of the BhG., and as the latter often 
echoes most of the teachings of the Upanisads and at some places even quotes verses from the 


1, R.G. Bhandarkar, V. S, pp. 33, 34, 35. 

2. H.C. Ray Chaudhuri—E.H.V.S. II No. ED. Calcutta, 1936, pp. 79-83; & J.R.A.S. 1929. 
L. D. Barnett, Hindu Gods and Heroes, London, 1922, pp. 82-83; S. K. De, BSOS, V, 1928-30, 
pp. 635-37; D. Hill, BhG. Introduction, 
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Upanisads, the parallelism observed between them is not at all surprising. Besides, the BhG., 
which regards Jndna-Yajna as superior to Dravya-Yajna, no where mentions Ghora-Angirasa. 
It is thus concluded, that the identification of the two Krsnas of the Chh. Up., and the 
Puranas is not established. 


Identification of the Epic Krsna with the Purdnic Krsna and Krsna of the Bh. Gita: 
Some scholars think that the Epic Krsna, the Puranic Krsna and Krsna of the Bh. Gita 
were different persons, and argue ; firstly, that the older Puranas no where mention Krsna’s 
telation with the Pandavas and, therefore, the Epic Krsna and the Puranic Krsna were 
different persons; and secondly, that the conduct of the Puranic Krsna at Gokula is contrary to 
the teachings of the BhG., and therefore, Krsna, the teacher of the BhG., and the 
Puranic Krsna were also different persons. In order to find out whether there is any 
force behind the assumption of 3 separate Krsnas that of the Puranas; the BhG; and the 
Epic, the following observations may be made : 


Firstly, it may be stated that the Mbh., principally concerns itself with the history of 
the Bhdratas. Naturally, therefore, Krsna’s doing and life-story subsequent to his contact 
with the Pandavas have only been incorporated in the Epic. The HV., which isa supplement 
to the Epic, deals exhaustively and exclusively with the life of Krsna on which the Mbh. is 
silent. It was purely for this very reason that no mention was made even in the subsequent 
redaction of the Mbh. about the early life of Krsna. Thus, The HV. and the Mbh. together 
give a complete picture of the life-story of Krsna. Secondly, it cannot be said that the Mbh. 
is entirely silent over the early life of Krsna, as there are some references available in the 
Epic concerning his early life in Gokula.! In Sabha@parva, while traducing Krsna, the Cedi 
king Sigupala not only calls him a cowherd (gopa), anda cattle tenderer (Vargapala), but 
also refers to his various childhood exploits which the Puranas have mentioned, such as the 
killing of Pitan’, Sakuni, Vrsabha, and the uplifting of Govardhana. The celebrated prayer 
of Draupad! addressed to Krsna who was away in Dwarak& while Duhsasana was stripping 
off her garments (Mbh. II. 68.41-46), though being excluded on tangible grounds from the 
Cr. Ed., contains the word ‘Gopijana-Vallabha’ which shows Krsna’s association with the 
Gopis. It may be mentioned that the passage containing the prayer of Draupad! was claimed 
by Garbe as an old part of the Epic.” 


Thirdly, there is a passage in Mbh.*, which clearly shows that the same Krsna from 
Gokula, who killed Kathsa, was the friend and Counsellor of the Pandavas and who helped 
them to kill Jarasamdha. 


1. Cf. Mbh, B. H. 33.11; 39.2; 41.4; 68.41; 11.14.10; 263.8; V1.237; XI1.47.108; XIII.149.82; XIV. 
68.1; 87.11; XVI. 2.20. 
Cf. Mbh. references of the critical Edi: 11.30.10; 36.2; 38.4; $43; 11.15.10; pp. 72-73; VI. p. 
710 line 74; XII.47.47; Cf. also BhG. 1.28,32,42; VI. 41; XVIIL1. 

2, Indien und Das Christendum, p. 287; cf. Keith, JRAS. 1915, p. 549. 

3. Mbh. XII. 339.90-100 (B). 
Mbb. (Cr. Ed.) XII. 326.82-92. 
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Fourthly, the argument that the lascivious, lustful, and immoral Krsna of Gokula could 
not be the sams warrior hero of Dwarak@ and the Teacher of BhG., does not hold-good 
because, it has no where been proved that Krsna had illicit relation with the Gopis. Some 
Scholars! hold that there was, in fact, no basis for the Gopt-stories, as no such references are 
found in the Epic itself or the Jataka-story. The age of Krsna at Gokula also speaks against 
his having any illicit relations with the Gopis, as he was then a mere boy of seven. 


Fifthly, the Puranas, however, indicate here and there Krsna’s relationship with the 
Pandavas. 


Sixthly, Krsna’s association with the Pandavas is attested by Panini’s reference wherein 
he (IV. 3.98 ‘argtargareat 47) makes a clear mention of Vasudeva and Arjuna together. 


And, seventhly, the Greek Ambassador in his records of 4th Cent. B.C., refers to 
Krsna’s connections with the Pandavas. 


Thus, the identity of Krsna of the Mbh., and that of the Puranas is quite established. 


Some scholars* doubt the identity of the Epic Krma of Dwaraka who often advocated 
treacherous ways, with Krsna of the BhG., who preached Dharma as the rule of life, on the 
grounds that one and the same person cannot preach and act differently. In this connection 
the following observation may be made : 


That, there appears to be no such inconsistency and incompatibility in the preachings 
and behaviour of the Vrsni hero, justifying the theory of two Krgnas. It looks that the 
priests of Siva, who were the last to re-touch the Mbh., (and there is as much of Saivism in 
the Mbh. as there is of Visnuism) may have invented some incidents so as to darken the 
character of Vasudeva. His actions can, however, be justified on the ground that they were 
necessitated by peculiar circumstances, and, therefore, excused as ‘exceptions’ to the general 
tules. George Howell’s views in the same connection are quite assertive, as he writes : 
“Krsna of Gita is so essentially one with Krsna of the Epic and the Puranas that he cannot 
be estimated independently.” 


The above observation thus, very clearly proves that there is ample justification in 
identifying the Epic Krsna who was the chief of Dwaraka and of the Vrsni race, with the 
teacher of the BhG. and the Puranic Krana. 


1. Sri Bankim Chandra; R. G. Bhandarkar. 


2. Cf. Winternitz, HIL, I, p. 416. 
Garbe, BRE, II, pp. 535 ff. 


3. The Soul of India, p. 490. 
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Summing up, it may be said: That the theory regarding the synchretism of the Rgvedic 
Krma and the Upnisadic Krsna with the Epic Krma does not hold good. The Epic Krsna of 
Dwaraké, Krsna of BhG. and the PurSnic Krsna, were all one and the same person.? 


DIVINITY OF KRSNA 


Conflicting evidence is available from the literary records, Epigraphy, and the sculptures 
regarding the ‘divinity’ and the ‘human character’ of Krsna. 


The literary records show that two different personages of a God anda man are 
combined in Krsna. He has been regarded as an incarnation of Visnu and a ‘Divine-Being” 
in different ages. The old Brahmanical-literature? (the Rgveda, the Kausftaki-Brahmana, 
and the Chandogya Upanisad) refer to one Krsna, a Vedic Seer very clearly, a human perso- 
nality. Panini states that Vasudeva and Arjuna were Keattriya heroes who were raised to the 
rank of Gods before his time, but scholars* differ about the degree of worship implied by 
Panini (Panini-IV. 3.95; IV. 3.98). Patanjali* also states that they (Vasudeva and Arjuna) 
both had been treated as gods by his time. The Mahabharata shows both the human and 
the divine character of Krma. For instance, the Mahabharata (XII. 271.72 ff.) states : they 
call Visnu, the un-conquerable Krsna, with conch, disc and club in hands. The Deity wears 
the Srt Vatsa, is clad in yellow silken raiment, and such a Krsna protects Arjuna. 
Dhrtarastra knows that Krsna is Visnu Himself ( ware qferitery freq)’. Draupadi, too, in 
extreme distress (Mbh. II. 68.41 ff.) addresses Krsna thus : “the soul of the Universe, the 
creator of the world.” She prays to him to save her from the insults of her enemies. Though 
in the great Bharata war he acts as Arjuna’s charioteer, even then his identity with Visnu 
is not forgotten (Mbh. VIII. 61.1). When Arjuna slays the helpless Karna against all laws 
of knightly war-fare, it is stated that the deity had prompted him to act as he did. Sigupala, 
the Cedt king, and Jarasarhdha, the mighty Magadhan king, might both deny the divinity of 


1. Some people believe that the biography of Krsna is made up of two lives, and that there were two 
Krsnas—one at the time of the Mahabharata war, the warrior, statesman and the teacher of the 
Bhagvad-Gita and another much later (in or near Vrndivana) who was the devotion-inspirer, and 
the beloved of the votaries. A book has also been cited in support of the same wherein it is 
mentioned that a Krsna in 800 A. D., had been playing on the flute and committing all amorous 
acts with the village girls such as the Rasa-dance and that he had married eight wives also, but 
despite best effort, the said book has not been found out by the writer. Unless, therefore, there 
is some convincing evidence to prove that there was really a person of the type mentioned, it is 
difficult to accept that the childhood events of the latter at Vpnddvana may have been grafted 
upon the life-story of the former Kygna. Besides, the earlier and the later incidents of Krgna’s 
life do not necessarily show any incapability as would suggest any ground for the belief that there 
were really two Krgnas in two different ages, who were synchretised into one later on. 

2. MASI, No. 5, Calcutta, 1920, p. 51. 

There were several holy seers having the oame Kygna in the Vedic literature. Reference here 
pertains to those only who were identified with the Epic Krgpa of the Vrgni Race. 

3. JACOBI, ERE, VII, p. 195; Bhandarkar, VS, p. 4; Ray Chaudhury, EHS, pp. 30-31. 

4. Mah&bhasya on 11.3.36; I1I,1.36 and IN1.2,11. 
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Krsna (Mbh. II. 41.17), but the Pandavas and their friends are never tired of emphasizing 
what Markandeya had observed ( Mbh. III. 189.52 ff), “the lotus eyed deity, whom I saw in 
the days of the old, is Janardana, who has now become your relative... Krsnais that 
deity, the Ancient Supreme Lord, the unconceiveable Hari, the Dhata, Vidhata, the all-eternal 
and the Lord of all creatures.” Some of his senior contemporaries, such as the sage Vyasa, 
Narada, and Bhisma, who were the most learned men of the time, regarded him as an 
“Avatara’ of the Supreme-Being,' though at the same time his human elements were also not 
forgotten. 


The Greak evidence of Megasthenes belonging to the 4th Cent. B.C. (Mccrindle, 
Ancient India, p. 201), testifies Krsna being worshipped by the Sirasenas. Similarly, the 
earliest records of Besanagar, Ghosundi, and Nanaghat inscriptions, placed in the 2nd Cent. 
B.C., bear testimony to the ‘Divinity’ of Krsna, his worship and temples dedicated to him. 
(MASI, No. 5, Calcutta, 1926). 


Side by side with the evidence of Krsna's ‘Divinity’, distinct marks of his human- 
character are also found in his life-story. In this connection, Hopkins? makes the following 
statement : “His unreasonable rage, and broken promise ( Mbh. VI. 59.88 ff ) on seeing the 
Pandava soldiers flying before the Kurus, Krsna lost control of himself and forgetting his 
promise about not bearing arms, jumped down from the chariot, whirling his disc, desirous 
of slaying all of the Kuru generals; his ignorance in the battlefield (he cannot say where 
Arjuna is - Mbh. VII. 19. 21); his worship of Uma from whom he gets his thousands of wives 
(Mbh. XIV. 15. 7 etc.); his power received from the gods as he killed Naraka and recovered 
Aditi’s ear-rings ( Mbh. V. 48. 50 ff); his own admission that he was unable at any time to 
perform a ‘Divine Act’ but he would do what he could do as a man (Mbh. II. 12; III. 3).” 


The Problem : The above said two different traits found in the life-story of Krsna are 
quite difficult to reconcile. Krsna was either a ‘divinity’ from the very beginning or he was 
a human-being who was raised to ‘divinity’ subsequently. The gradual growth of the Epic 
is taken to be the reason for most of these inconsistencies. It is considered that the older 
original heroic poem, probably laid stress on the human aspect of Krsna, while later on ideas 
of his divinity had greatly over-shadowed it. This is because the earliest portions of the Epic 
portray Krsna only as a human hero, while the later portions depict him as a demi-god, and 
the parts that come still later, bring him out as the Supreme-God. In the Puranas, similar 
strata regarding the deification of Krsna is found. It is, therefore, quite necessary to find 
out precisely, whether Krsna was a ‘divinity’ from the very beginning or he was a human 
being raised to divinity subsequently. 


Various theories regarding Krsna’s ‘divinity’: Curiously enough, different scholars have 
brought out different theories from the same set of facts found in the source books of Krmna 
Katha regarding his ‘divinity’. These are : 


1. Mbh. (Cr. Ed.), II, 35,22-29. 
2. Epic Mythology, p. 215. 
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Senart and A. Barth presume a phantastic theory regarding Krsna being originally a 
mythical figure. They! see in Krsna a Sun-hero,a popular form of the Atmospheric-Agni. 
Barth also holds that Krsna was probably at first the “‘Ethnic-God” (‘Kula-Devata’) of some 
powerful confedration of Rajpita clans. According to Barth, Krsna of complex quality, is a 
Solar deity, because like those of many other Solar deities, his (Krsna’s) first appearance was 
beset with many perils and obstructions of every kind. His brother Balarama, also called 
‘Halabhrt’, was an ancient deity of agriculture*. 


Hopkins, agreeing with Barth, considers the Gangetic Krgna as the ‘patron-god’ of the 
Pandavas, who sinks from God to man, not vice-versa; the tribal hero, a Sun-God, who 
was recognised by the priests as one with Visnu’. 


Other Scholars headed by A.B. Kieth, see in the original Krsna a deity of vegetation 
(wrexfataer), and they completely reject the Solar Theory. “It hardly seems possible”, Keith* 
remarks “to ascribe to Krsna, an original Solar character. His name tells seriously against it; 
the dark-sun requires more explanation than it seems likely to receive.”’ Keith’s view is based 
largely on the interpretation of the Mahabhasya passage where Krena is represented as con- 
tending with Karhsa for the possession of the Sun, and which is clear from the original-divine 
character of Krsna as the spirit of reviving vegetation. Thus, his character, both as a child 


1. Religions der Inde, pp. 100-103. 

“Considered in his physical derivation, Krsna is a figure of complex quality in which there mingle 
at length myths of fire, lightning, and storms, and inspite of his name Krsna (signifying the black 
one), of heaven and the Sun.” Barth has accepted Krsna as a Solar-God on account of the 
similarity of the birth story of Krsna and Solar God Martanda. 

2. Op. Cit., pp. 172-173. 

3. Hopkins, Religions of India, pp. 388, 466,467. “The Visnu-worship which grew about Krsna, 
was probably at first an attempt to foist upon Vedic believers a sectarian god, by identifying the 
later with a Vedic Divinity.” -‘The Epic describes the over-throw of an old Brahmamic Aryan- 
race at the hands of the pandavas, an un-known folk, whose king’s polyandrous marriage is an 
historical trait, connecting the tribe closely with the Polyandrous wild-tribes located north of the 
Ganges. This tribe attacked the stronghold of Brébmanism in the holy land about the present 
Delhi, and their Patron-God is the Gangetic Krsna.” 

4. To make the views of Keith more clear, we quote the observations of Ray Chaudhury ‘The 
Scholars find in Krsna a development from one of those vegetation deities that seem to have 
been so widely worshipped. and to have obtained so strong a hold on men’s devotion in all 
countries of the world. Such were the Semitic Adonis, the Egyptian Osris, and the Greek 
Dionysos. They mention his connection with cattle as ‘Govinda’, the vegetation spirit being 
usually supposed to incarnate itself in such animals, his near relation-ship with Balarama, who 
was supposed to be @ god of harvest, his name ‘Damodara’ i.e, the god ‘ with a cord round his 
belly”, a description which is supposed to be derived from wheat sheaf, and the most significant 
of all, the evidence of the Mahabhasya of Patafijali that he appeared “vegetation-mosque” 
contending with Karnsa for the possession of the Sun.” Accordingto Keith, the Mahabbasya’ 
reference to Karnsa’s followers gaweat and Vdsudeva's followers agar implies allegori- 
cally to seasons Hemanta and Grigma, and the end of Karnsa by Vasudeva is to represent the 
end of Hemanta by Grigma. [EHVS, p. 25.] ? 
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and a hero, can be derived, for the vegetation-spirit has both these sides. The same is, also, the 
case with the Greek Dionysos who in this aspect is parallel to Krsna. ‘The legend of Kathsa 
vadha is a mythological invention based on the ritual of (a) the child-god, and (b) the slaying 
of a rival, i.e. the old spirit of vegetation or some similar conception by the new spirit’. 

Weber takes Krsna as another form of Indra thus: “The close relationship of the 
legends of Krsna with Indra, the Vedic representation of the thunder-god, was already as 
certain, Indra being called ‘Govinda’ and Krsna also ‘Govinda’—because of Common relation 
of both to Arjuna.’ 

From the affinities or relationship between Krsnaism and Buddhism, as pointed out by 
Senart in his work “La Legenda de Buddha”’, it is seen that Buddhism in itself is an evidence 
for proving the ‘Divine’ and mythical origin of the legend of Krsna because in the ‘Lalita- 
Vistara’, an important work on Buddhism, Krsna is mentioned among the greatest deities.* 
The Jainas, too, are found quite in agreement with the Buddhists, as they have worked up 
their whole system of beliefs in the deities on the basis provided by the Buddhists. They take 
Krsna as ninth of the black Vasudevas who with nine white Balas, the nine Visnu-dwisas, or 
the enemies of Visnu, the twelve Cakravartins or the Universal monarchs, and twenty four 
Arhatas, form their sixty three Salaka-Purusas. 

Garbe,* believes Krsna to be a completely historical figure; to have lived about two 
hundred years before Buddha; to have been the son of Vasudeva; to have founded a mono- 
theistic and ethical religion; and to have been eventually deified and identified with the God 
Vasudeva whose worship he founded. Garbe’s views are supported by various references of 
the Mbh., presenting Krsna as a combination of all the traditions of (i) a non-Aryan hero, (ii) 
a spiritual teacher; and (iii) a tribal God. Besides, these references also provide with a glimpse 
of the process by which Krsna was first raised to ‘Divinity’, and then to the Supreme Deity. 
Garbe seems to be right in asserting: “‘In Krsna myth we should not see the basis from 
which the conception of the person of Krsna might have been evolved; on the other hand, we 
might see in the Krsna-myth, purely mythological ideas which ate engrafted on Krsna after he 
was raised to God-head.” Another note-worthy fact regarding Garbe’s views, that Krana 
had been deified because of his being a religious preacher, is that the Mbh., nowhere glorifies 
Krsna’s military valour and it is his intellectual powers that mark him out from the other 
princes. This precisely is the reason why he is appearing in the great Bharata war not as a 
fighter but as a Counsellor of the Pandavas. Thus, ‘Krsna’ affords an opportunity to trace 
out in the Indian antiquity, the gradual transformation of moral heroes into representatives of 
God. 

Garbe’s views have not been accepted by many scholars. For instance, Macnicol!* says: 
“Krana was, most probably, a Satvata prince who was made ‘divine’ after his death.” Thus, 

J. JLR.A.S., 1915, p. 841. 

2. Ind. Stud. 1, 432; XIII. 353. Note 2; and Ind. Streifen III. 428. 

3. Biblo, Ind. Ed., pp. 148, 149. 

4. Introduction to the BhG. English Trans. by Udgikar, I. A. 1908, pp. 9, 11, 17 and 18, 
5. Quoted by Ray Chaudhury, ‘Early History of the Vaisnava Sect’, p 36. 
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doubts have been expressed regarding Krsna being a religious preacher. Moreover, the Chh. 
Up. (which refers to a disciple Krsna) and the Ghata-Jataka (which only refers to a prince and 
a warrior Krsna) no where treat Krsna as a religious preacher. 


Discussion on the above-said theories : a. (i) Taking up first the views of Hopkins, 
it may be observed that there is, in fact, no direct and positive evidence to support the same 
views. Hopkins Theory stands on a mass of un-proved hypothesis. There is absolutely 
no reason to take the Pandavas as ‘Un-known folk’ connected with the wild tribes of the 
North Ganges and that Krgna was the ‘patron-god’of that tribe, because in the Hindu tradi- 
tions, the Pandavas are well known as the off-shoot of the Kuru-race. 


(ii) Similarly, the polyandrous marriage of }he Pandava King is also no proof to connect 
the Pandavas with any non-Brahmanic tribe. 


(iii) There is also no proof that the Kuru people had a patron-god named Krsna. 


b. The theory that Krsna was a vegetation-deity, may also be rejected, because Krsna's 
association with the cattle alone is no proof that he was a vegetation deity. 


c. Keith’s view about the implication of the Mahabhasya passage is extremely doubtful. 
It is true that Vasudeva-Cult was closely associated with the Sun, but it is not quite obvious 
for that reason alone that Krsna himself was a Solar-deity. 


d. The atmospheric theory about Krsna also vanishes, if it is borne in mind that all of 
the mythological ideas in the Krsna-myth were engrafted on after Krsna had been raised to 
God-head. 


e. The representation of Krsna as a God assuming human shape, i.e. an incarnation of 
Visnu, according to the Hindu mythology, is simply the reversal of the real relation in the 
myths that bring about the transformation. 


f. Macnicol’s views that Krsna was merely a Satvata prince who was made ‘divine’ after 
his death, not because he was a ‘preacher’ but because of his being a Ksattriya, falls flat on 
the ground, when it is observed that the Mbh. itself portrays Krsna as the teacher and preacher 
of the teachings contained in the BhG. and the Anu Glt4. Objection to this view is usually 
raised by scholars on the ground that both of the said Gltas had probably been interpolated 
in the Epic at a much later stage and do not form the ‘teachings’ of Krsna. But, unlike Krsna 
of the Chh. Up., and of the Ghata Jataka, who are described in the said works as having some 
connection with the religious teachings and ethics, the case of the Epic and the Puranic Krsna 
is quite different. The Gita refers to both the aspects of Krsna, of a warrior and a religious 
preacher. Therefore, both these traits of Krsna have to be taken as ‘genuine’, and that Krsna 
was both a great warrior as well as a great religious preacher. 


g. The views of Weber that Krsna was another form of the "Thunder-God Indra’ 
because both carry the epithet ‘Govinda’, and are related to Arjuna, also do not hold good 
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because of the mythological interpretations given by him to the human references pertaining 
to Krgna. 

Results derivable from the above discussion : The above discussion reveals: (i) That 
the entire set of the theories asserting that Krsna was originally some kind of God, are 
simply not proved and, therefore, the same are all rejected. 

(ii) That the mention of Krsna in the Chh. Up., which is regarded as Euhe-merism, 
rather suggests that Krsna was a man who handed over his master’s teachings (concerning the 
Sun-worship) to his pupils and this also explains the reverence paid by his followers to the 
Sun. 

(iii) That Krsna was the propounder (though not the founder) of the Bhagawata religion 
which he preached among his family men, and had been gradually deified later on for the 
same reason. 

Gradual deification of human Krsna and the fundamental causes leading to his deification : 
As already stated, that the deification of Krsna had taken place gradually, raising him first 
from man to Demi-God and finally to the Supreme-God, and that the same process is trace- 
able to have taken place side by side with the growth of the Epic itself, leave unexplained the 
question which has struck the critics so often, as to what were the fundamental causes which 
led to the deification of Krsna.? Some scholars' have declared this to be a riddle, while 
some others mention the services, which Krsna had rendered to his friends, the Pandavas, in 
bringing about their victory in the great Bharata war, as the primary cause. Schroeder* finds 
it reasonable and natural that “the rulers of the Madhyadesa were ready to insist and to pro- 
mulgate the reverence shown to their national hero by their allies, and were at great pains to 
magnify the glory of the hero who had now become “their Lord as well.” He further says 
thus: “The Pandavas, the heroes of the Mbh. war, appear as the furtherers of the Krsna 
worship.” But, this view is not correct, because the deification of Krsna had taken place 
quite late when the help which the Yadavas had rendered to the victors in that great war did 
no longer carry any appeal. On the other hand, Garbe’s* views seem quite convincing when 
he says: “Quite naturally, the reason of Krgna’s deification is due to his being the founder of 
the monotheistic religion of his tribe.” The same scholar‘ has also tried to trace out the 
process through which Krsna was deified thus: ‘“‘It may be assumed as probable, that Krsna 
was originally the leader of the warrior and pastoral tribe of non-Brahmanic-race. He was 
the founder of the religion of his race,—a religion independent of the Vedic tradition in which 
special stress was laid on ethical requirements. The adherents of this religion were called 
Bhagavatas. As the form of Krsna, within the race to which he belonged was advanced from 
the position of a demi-god to that of a god, Brahmanism claimed as its own this powerful 
and popular representation of the deity, and transformed it into an incarnation of Vignu.” 

1, Weber, Ind. Lit. Gesch, p. 78, note 38, English Trans. (1892), p.71, note 68; Ind. Stu. XIII, 

p. 349. 
2. India’s literature and culture, pp. 323, 332. 


3. LA, 1907, p. M1. 
4. BR. E. Vol. II, pp. 535-36, 
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Another reason for ascribing ‘Divinity’ to Krgna, can be that the ministre) singing at 
the court of a descendant of the Pandavas or their allies would desire to white-wash the sins 
of their fore-fathers and their un-knightly conduct on many occasions in the great Bharata 
war. Taking Krsna as a God, he (the ministrel) could point out that whatever the Pandavas 
did must be right, as they did it on the advice of the God (Krma) himself.1_ Yet another rea- 
son for Krsna’s deification suggested by the scholar J. Sedgwick (JBBRAS, 1908, pp. 109-134) 
is that Krsna of Dwarak4 was probably deified on account of the similarity of his name witha 
dark deity of North India connected with the clouds of the monsoon, or of the winter rain. 
Krana’s deification also seems to be the need felt by the compilers of the Mbh., which required 
of some popular hero to be made the rallying centre to counter-act the influence of heretical 
sects. The deification of Krsna seems to have taken place round about the Sth or the 4th 
century B.C. according to Hopkins, when He (Krsna) was known only as a demi-god, and 
such type of Krsna is traceable in the second version of the Epic. Krsna’s deification as the 
Supreme Lord, took place probably in the 5th century A.D. during the Gupta period when 
the Mbh. was finally recast and re-written. 


To take a resume : The references to Krsna’s divinity from the very beginning have, 
in fact, no historical footing, and the same are all simply based on mythology; all references 
to Kysna’s divinity in his life time by his admirers seem to have been interpolated subsequently; 
Krsna was an earthly prince with human relations and was also a great religious teacher who 
was gradually deified subsequent to his death; the available inscriptional evidence shows the 
prevalance of Krana’s worship as back as 400 B.C., and the dedication of temples to his name 


as back as 200 B.C. 


Krsna’s gradual deification after his death is directly linked up with the gradual growth 
of the source-books of his life story; and some other reasons for his deification after death 
being the long felt need by the compilers of the source books, to bring in some hero to be 
made the rallying centre to counter-act the influence of the heretical sects, and to provide a 
lever to white-wash the un-knightly acts of the Pandavas by attributing the same to have been 
prompted by the God Himself. 


KRSNA’S IDENTIFICATION WITH VASUDEVA, GOPALA AND FINALLY 
WITH VISNU-NARAYANA 


Allied with the problem of ‘Divinity of Krsna’, there are some problems concerning 
Krsna’s identity with Vasudeva, Gopala and finally with Visnu-Narayana. These problems 
shall be taken up for ascertaining the reasons behind Krgsna’s such identifications, also the 
reasons why Krsna had been identified with Visnu and with no other God of the Hindu 
Pantheon. 

Synchronization of Krsna, Vasudeva and Gopdla : R. G. Bhandarkar maintained that 
Gopala-Krsna and Vasudeva were originally different persons who were later merged into a 


1. Cf. Heroic age of India by Sidhant, N. K., Lond. 1929, p. 199. 
2. R.G, Bhandarkar, V.S. pp. 13, 49. 
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single personality; that Gopala Krsna of the Puranas was quite distinct from the Vrsni Prince 
Vasudeva; that Vasudeva was not a patronymic originally, but the name of a member of the 
Satvata or Vrsni race who was worshipped as a Supreme-Being; that there also existed a 
tradition of Krsna asa sage from the time of Rgveda and the Chh. Up.; and that the 
tradition that Vasudeva’s father was named Vasudeva, arose afterwards when Vasudeva was 
identified with the Vedic sage Krsna anda genealogy was then ascribed to him (Vasudeva 
and sage Krsna-Vasudeva Krsna) in the Vrsni race through Stra and Vasudeva. But, as 
one goes deep into the matter, he finds that there isno foundation for this view. And for 
this purpose, the antiquity of Vasudeva must first be traced out. 


The name Vasudeva occurs first in the Taittirlya Aranayaka,! and it shows Vasudeva 
as raised to divinity and identified with Narayana and Visnu. The Mbh.%, refers to Vasudeva 
as a Supreme-Being holding a position next only to Visnu. The HV.®, contains the same 
type of reference. 


The inscriptional evidence of Besanagar‘ and Ghosundi®, shows Vasudeva as the 
Supreme-one, and at par with Visnu. These references speak of Vasudeva only and it is no 
where hinted that this Vasudeva was the same Epic and the Puranic Krsna. This is why 
some scholars have held that Vasudeva of these references was different from Krsna Vasudeva 
and that the Vasudeva referred to in the earlier works, was one Para-Vasudeva who was 
the originator of the P&ficaratraic-teachings. Those who hold® this view, quote Panini 
Civ. 3. 95), and Patafijali (4a aferarendtet wereea:) and assert the conception of a 
Divine Vasudeva and V&asudeva-worship apart from a Ksattriya-Vasudeva. This is also 


1, Taitt. Ar. X. 1.6: 
arerrerra farrng aratara Shri eet faem: ewreary it 
2. Mbh. V. 70.30: 
weary, weyaratrgeareeat ire: ¢ argteeret Set qReeTe Freepeewe 1 
3. HV. IT. 92.19: 
froth aad 8% serge warTary | 
areata st are farofe aferq xfer wat xfer 
4. Besanagar Inscription : 
Satara; arqtare: TevsqatsTy Hrfer oferatetter... 
There is another Besanagar inscription on the Garuda column found in the Bhilsa, now preserv- 
ed in the Besanagar’s Museum, belonging to the 2nd Cent. B. C, which refers to the devotee of 
“Bhagavat’. 
5. Ghosundi Inscription contains 
awantargearrary | 
6. Govind&carya Swami, J.R.A.S. foot note 29 (ii) Patafijali opines that papini in the Sitras 
(IV.3.95,98) meant by Vasudeva, a defied personage ‘atat aawan: 1’ According to Keilhorn the 
word ‘Tatrabhavtah’ used by Patafijali can mean an honoured human heing (JRAS., 1908, p. 
503) and Kasika the later commentator of Pagini, also understands Panini to report a Divine- 
Being. Similar is also the view of R. G. Bhandarkar (JRAS. 1910, pp. 168-170); and Keith (Ibid. 
P. 908; pp. 847-48). 
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borne out by a statement of the BhG.', where Krsna Himself has stated that the person who 
taught the Sun was an old entity and that now he had tought the same to Arjuna. This 
reference of BhG., certainly strengthens the views of Panini* and Patafijali* that Krsna, the 
author of the BhG., and the friend of Arjuna, was different from the Para-Vasudeva, the 
originator of the Bhagavata and the Piiicaratric teachings. The ‘Padma-Tantra’,‘ a canonical 
work of the Bhagavatas, also makes a distinction between the two Vasudevas, e.g. one who 
was the son of Vasudeva best known as Krsna and the other who was called by that name 
(e.g. Para- Vasudeva). 


The above-said facts lead one to believe that there were two Vasudevas, one who was 
deified later on due to his being the propounder of the Bhagavata religion and the other who 
was a Ksattriya Vasudeva Krsna. References of PanIni, Patafijali, the Mbh., and the 
ancient Epigraphic records, of course, show definitely that Vasudeva was connected with the 
Bhagavata Dharma. The view that there were two Vasudevas, one the propounder of the 
Bhagavata religion, and the other the Ksattriya Vasudeva Krsna, finds support from scholars 
like Bhandarkar,’ Jacobi,* Keith,’ Hopkins,’ Ray Chaudhuri,® Chaudhuri,?? Garbe," 
Grierson,” and Winternitz."3 


There are some scholars who see in Vasudeva and Krsna one personality. Vasudeva as 
a scion of vrsni race finds place in the BhG., the Jatakas, the Mbb., the Jaina Uttaradhyayana 


1, Bh. Gita IV. 1. 
wh feaend ati Shrrarreremay | 
2. Panini. 1V.3.95. 
argrertaraigy 
3. Patafijali: 
1 of€ sata arateeeer qéfrad seritfa... 
sew ater et ferqreat eitter area: | 


This word Vasudeva is the name of the ‘Divine Being’ and not of a Ksttriya. Vasudeva is 
to be taken here in his capacity as a God and not in his capacity as a mere Ksattriya, for in this 
later capacity, the name comes under the other rule. (1V.3.99). 


4. Padma Tantra (11.29.28) : aqeagrenta eat arqeaat 
5. Bhandarkar, V. S. pp. 13,49. 

6. Jacobi, ERE, Vol. VII, p. 193. 

7. Keith, JRAS, 1915, pp. $48, 840. 

8. Hopkins, JRAS, 1905, p. 384. 

9. Ray Chaudhuri, E. H. V. S., p.35. 
10. N.M. Chaudhuri, JBORS, 1942, pp. 384-405. 

11, Garbe, ERE, II, p. 535. 
12, Grierson, Op. Cit., p. 538. 

13, Winternitz, HIL, Vol. I, p. 456. 
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Stra, Panini’s Astadhyayi, Artha Sastra, Taittirlya Samhita, and the Jaiminl Upanisad.? 
The Mahabharata has also stated that the true Vasudeva was Krsna of Yadava, Vrsni, or 
Satvata family of Mathura.* The Mahabhasya passages e.g. sEnT Za sae EU y, 
warqnige gor: and were se fer aTate, too, show quite clearly that Krsna and Vasu- 
deva were the names of one and the same person. Ghatajataka also agrees that Vasudeva 
and (Krsna) Kanha referred to are one and the same person. The Greek Ambassadors 
Megasthenes and Arrian,* too, give a very clear indication of the early inseparable connection 
between Vasudeva and Krsna besides mentioning Vasudeva, Krsna, Sirasenas, and Satvatas 
together in one and the same context. Some scholars, therefore, assert that it is quite justified 
to look upon both Krsna and Vasudeva as referring to one and the same personality.‘ 


In view of the above-said divergent opinions, it is rather difficult to decide which of 
them is the correct one. The problem is quite complex. The ‘majority consensus’ is also no 
criteria to decide this issue. Recourse must, therefore, be taken to a critical examination of 
the available evidence bearing on the same point. 


Epic Vasudeva and Krsna were one and the same : 

(i) The views of Panini and Patafijali make it quite clear that Vasudeva under reference 
is connected with Vrsnis. The fact that the Vrsni clans existed in very remote ages is borne 
out by a reference in the Satapatha-Brahmana. In the Adi-Parva of the Mbh., Vasudeva and 
the Vrsnis have been called ‘Satvatas,’ which shows that Vrsnis and Satvatas are one and the 
same. To be more precise, Vasudeva, who has been referred to in the Mbh., had his origin in 
the Vrsnis. A reference in the Srimad Bhagavata Purana also testifies that the Satvatas used 


1, (i) BhG. X. 37: queftet aTqzatsfer... 
(ii) P&nini’s Agtadhyay$ IV.1.114. 
(iii) Arthasastra : Kautilya in Arthasastra has substituted the corporation of the Vrsnis for the 
famiiy of Vasudeva. 
(iv) Taitt. Sarnhita. 1I1.11.9.3. 
(vy) Jaimi. Up. : 1.6.1, 
(vi) Ghata Jataka : Cowell J&takas IV. p.54. 
(vii) Uttradhyayana Satra ; lecture XII confirms the statement of the BhG., and the Jataka that 
Vasudeva was a Ksattriya Prince. 
(viii) The Epic Mbh : 1. 186,12; 11.14.20. 
These references indicate that false Vasudeva was the king of Pundra. 
2s Cf. Mbh. 11.38 : 
aaaret aerargts : wrrarfaryE 1 
amet aferq Samat warts: 1 
3. McCrindle’s ‘Ancient India’, as described by Megasthenes and Arrian, p. 201. “These both the 
Greek ambassadors refer to one Herakles who was held in special honour by the Sourasena’s 
and Indian tribe who possessed two large cities Methora and Kleisobara.”” Bhandarkar identified 
Herakles with Vasudeva and Sourasenoi with Sdrasenas or Satvatas (V S, p. 13). 
4. Garbe, Grierson, Lassen (I.A. 1876, p. 334); McCrindle, Supra, P. 140; and Hopkins (RI., p. 459). 
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to call the Supreme God as Vasudeva,' with whom Vasudeva Krsna, a Ksattriya was later on 
identified. 


(ii) The Mbbh. references to Vasudeva-Krsna are of two kinds: one is to Vasudeva 
Krana of the Vrsnis and the other is to Vasudeva, the Supreme-Being. These imply that at the 
time of the compilation of the Epic, Vasudeva Krsna’s identification with the Supreme-God 
had taken place. 


(iii) PAnini’s and Patafijali’s references show the existence of the notion of the one-ness 
of Vasudeva Krsna and his deification. 


(iv) The Ghata-Jataka reference shows that ‘Vasudeva’ was the personal name and 
‘Krsna’, the Gotra name of the same person.* 


It has thus been shown : (i) that according to references of Panini, Patafijali, the Mbh., 
the Sat. Bra., and the BhP., Vasudeva was connected with the Vrsnis who were also called 
Satvatas; (ii) that the S&tvatas used to call Vasudeva as the Supreme-God with whom the 
Keattriya Vasudeva-Krsna was identified later on; (iii) that Vasudeva and Krsna were treated 
as one and the same person even before the Epic period; and (iv) that Vasudeva was the 
personal name and Krsna, the Gotra name of the same person. Thus, it would not be wrong 
to assume that a great personality was known by both the said names, but the name, ‘Krsna’ 
could only remain popular finally. 


The Epic Vasudeva Krsna and Vasudeva, the propounder of the Bhagavata Dharma, were different 
persons : 


With regard to this point’, it may be said that the Epic Krsna was certainly not the 
originator of the Bhagavata Dharma but its propounder only, as is seen from the BhG.' refe- 
rence where it is most clearly and emphatically said by the Lord Himself that He (Krsna) had 
preached and furthered the same very religion which was in vogue in ancient days and had 
been originated by some great personality. Krsna Vasudeva is, however, completely identi- 


1, Bh, P. IX. 9. 50: 
We ae Te gee ONT Qrre ferry! 
wrary arqeefc a qorfe fg areaar: ? 
“The Ultimate Reality, positive and yet incomprehensible by ordinary knowledge, is what the 
Satvatas call Bhagavan Vasudeva.” 


2. This view finds support from the Ghata Jataka and the Maha Umagga Jataka. 


3. Govindacdrya Swami : JRAS, 1911, p. 936, 
“Bhagavata cult was not propounded by Vasudeva Krsna, the son of Vasudeva.” 


4. Bhg. IV. 1.3. 
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fied with that very personality by the compiler of the BhG.' It has, thus, been seen that the 
Epic Krsna Vasudeva and Vasudeva, the originator of the Bhagavata Dharma, were two 
different persons. The etymology uf the word Vasudeva shows that this isa compound of 
two words Vasu (of doubtful origin), and Deva. The origin of Vasu is traced back to 3 
harmonimous verbal roots viz. ‘Vas’ to dwell; to put on; and to shine. Similarly the word 
‘Deva’ also means one who shines. Thus, the compound word Vasudeva means ‘one who 
shines’. And this ‘Etymological meaning’ implies that the compound Vasudeva is a sort of 
an ‘epithet’ which was assigned to all such persons who were the most shining ones. Support 
to this view is available from the Mbh,* and the Jaina Haglological system.* In the case of 
the Epic Krsna, the most shining amongst the men of his time, the epithet Vasudeva assigned 
to him for the same reason has now become such an integral part of his name, that it seems 
to possess no other connotation except that of a patronymic because his father’s name was 

_ Vasudeva also. The view of scholars like Jacobi,‘ who opine that Krsna’s father’s name had 
been derived later on after he (Krsna) had been identified with Vasudeva, the Supreme-God, 
has, therefore, no force behind and is rejected. It is also rejected because the source books 
of Krsna-Katha mention very clearly the genealogy of the Epic Krsna Vasudeva as the son of 
Vasudeva, the Vrsni chief. 


Identification of Vasudeva-Krgna with Visnu and Ndrdyana : 


Vasudeva-Krsna’s identification with Visnu and Narayana isa historical riddle, and 
needs thorough investigation. The Narayana-cult is the most prominent and outstanding 
feature of the Mbh., but the belief in Narayana as the Supreme God is totally absent in the 
Vedas. There was a sage by the name Narayana who was the author of the Purusa-Sikta of 
the X Mandala of the Rgveda. This Sage (Narayana) propounded the organic theory of 
Society, which later on became the sheet anchor of Brahmanism. Narayana for the first time 
appears in the Satapatha Brahmana XII.3.4.1. In Taitt Ar. X.11.1 Narayana appears as 
the Deity Eternal, Supreme and Lord. Though the Mbh. gives different accounts of Narayana, 
yet in Mbh. XII. 336.27—55., Narayana is the name of a strange God of the white Island. 
The word (ara) Narayana had etymological possibilities which the Brahmins fully expl- 
cited. The word Narayana which is the compound of 4 and 474 means the resting place 


1. §. Krishnaswami Aiyangar, HC. Pt. I, p. 95. “The Chh. Up. itself recognises that this Kygna 
Devakiputra took his teachings from a certain Ri Adgirasa, the most distinguished member of 
the Angirasa, to whom the Paficaratras teachings was given in charge at one stage. Presumably, 
therefore, Krsna Devakiputra had learnt this Bhagavata-teaching from Ghora-Angirasa of the 
School of the Paficaratras. This at once establishes that he was certainly not the originator of 
the teachings, however distinguished he might have become as the expounder of the teaching 
later on. 

2. Cf, Mbh. XII. 341. 41: 

reat wnfe aed qear gt cate: 
argtrerdt WET it 


3. This refers to Jaina’s curious belief in nine Vasudevas, Baladevas and Prati Vasudevas, 
4, JACOBI, ERE, Vol. VIL, p. 435. [ Indien Incarnation. } 
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or goal of ‘Nara’ ie. the collection of men, (Mbh. XII. 341.). The identification of Krsna 
with Narayana is infact a synchretism of two distinct cults. R.G. Bhandarkar! had a similar 
view; “Again in the personality of the former Visnu was merged the entity of the Cosmic 
God, viz. Narayana, who appears in some late Verses, Brahmanas, and some Smrti-texts. To 
these three elements viz. Visnu, Narayna and Vasudeva Krsna, the consequence of whose amal- 
gam was the great creed of Bhakti, (called Bhagavatism), was added a fourth one viz. Gopala 
Krsna element.”’ He, thus, sees in the identification of Visnu, Narayana, and Vasudeva Krsna 
the identification of Gopala Krsna too. Narayana alongwith Nara is described as a sage at 
some places in the Epic. There is also a tradition of a sage of the same name from the times 
of the Rgveda.? In the Satapatha Brahmana,? Purusa Narayana is shown to have sacrificed 
Himself and became the whole world. The above facts show that the sage Narayana had 
been deified and identified with the Universal Puruga from whose body the universe had grown 
up. Many references from the Mbh.‘, simply strengthen the view that Narayana-Nara were 
deeply attached to each other and were the prototype of Vasudeva and Arjuna. Similarly 
there are some more references in the Mbh.°, which imply complete identification of Nara and 
Nar&yana with Arjuna and Vasudeva Krsna respectively. Vasudeva was identified with 
Narayana during the Mbh. age and to support this identification, Narayaniyopakhyana was 
incorporated into the Mbh. in some later age.* Each chapter of the Mbh., has a benedictory 
verse addressed to the pair Narayana and Nara, which shows that at the time of the final 
redaction of the Mbh.. the heroes (Krsna and Arjuna) of the Epic had been completely deified 
as Narayana and Nara, and were regarded worthy of receiving obeisance. Vasudeva Krsna 


1, Bhandarkar, V. S. pp. 33, 42-44. 
«marae at oat geerrafiraerat 1 
anferararartt ig qiaresaat u 


Mbh. III. 47.10 


Ibid. III. 12.46. 
erate goer qa serfs oer 
aeeanfa gad at omarry 


Ibid. VI.24, 
and also Mbh. V. 49.5-20; VII.200.57. 


n 


The conception of Sage Narayana, a seer of the Rgveda has already been dealt with previously at 
some length. 
3. ‘gee! g aroaerarcfreare 1 
woree gave ge gare 1 
aren carefree STETTATET | Sata. Brah, XII.3.4. If. 
4, Mbh, IIT. 47.10; 111.12.46; 1.24.18; XII,3.4, 
5. Mbh. 111.12.47; 1,228.18; V.49.19. In Mbb. XII.334.18, Krsna is distinguished from Narayana. 
6. R. G. Bhandarkar, V. S., p. 33. 
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was elevated as ‘Narayana’ Himself and, therefore, it seems that Vasudeva Krsna had excelled 
Na&rayana.! 


As to the time when Vasudeva Krsna was identified with Narayana, reference may be 
made to the passage of the Taitt. Ar.*, which shows that Narayana, Vasudeva, and Visnu 
were invoked as the three aspects of one God. The identification of Nara and Narayana with 
Arjuna and Krsna Vasudeva, was inevitable when the heroes of the Epic came to be styled as 
the Avataras of God in the Puranic style, though this being quite against the Vedic? concep- 
tion of God-Head. From the N&rayantya Section of the Mbh., it can be ascertained that 
though the Narayana concept existed from the time of the Rgveda, Narayana-cult and Nara- 
yana’s amalgamation with Bhagavata cult and Vasudeva took place after the BhG. period. 
It was only after this amalgamation that the Narayanfya-cult began to influence the Vasudeva 
or the Paficaratra-cult, and help develop it further. Schroeder Von‘ opines that the very 
name P@ficaratra is derived from the Paticaratra-Sattva of Narayana ‘“‘Interpreted philosophi- 
cally as the five-fold self-manifestation of God by means of His Para, Vydha, Vibhava, 
Antaryamin, and Arca-forms.’’ Hopkin’s® views on the same subject are: “Lord Krsna 
represented in the Gita (300 B.C. as an incarnation of Krsna) is neither a child nor a cowherd 
in the bodily form but a warrior. Another Krsna was later (200 A. D.?) merged with this 
figure,—a Kryna, who mythologically represented the God as a youth (this Krsna had been 
captioned as a ‘Cowherd God’ by other scholars) before the warrior period when his divinity, 
still hidden, he lived among the commoner people, the favourite of the female cowherds, 
whose lover he became. The Bhakti taught in the older cult debased by this vulgarian, 
became erotic. Devotion to God became an amorous-sensation, as ‘God’ became a village 
lover. There was further added a third presentation of Krsna, as a little more than religious 
sentimentality.” 


Krsna’s identification with some other personalities of the same name, may also be 
considered in the light of the points noted here-under : 


(i) In order to counteract the influence of the heterodox religions e.g. Jainism, and 
Buddhism, the popular religious movement seems to have started mainly among the tribes of 
the Vrsnis, and the Satvatas, and to have soon spread among the Abhiras, the Yadavas, and 
the Gopalas. All these tribes belonged to various parts of the middle and the western India. 


1. In the ‘Narayaniyopakhyana’ Narayana is said to reside in the Sveta-Dwipa which is other than 
the abode of Viggu (i.e. here the indication is that Narayana is superior to Vigpu). And 
there Narayana narrates to Narada the religion of Vasudeva, and calls Vasudeva the originator 
and the Supreme-Being, etc. The point is that whatever is said in the Upakhyana is solely meant 
to prove the identification of Narayana with Vasudeva Ky3na and also of the Bhagavata-Dharma 
with the Narfyaplya-cult. 

2. Tait. Ar. X. 1.6: Supra. pp. 185, FN. 1 

3. Cf. Taitt. Ar. XLII. 6th Rk. 

4. Schroeder F. Otto., ‘Introduction to the Paricardtra and Ahir budhnya Samhita’, p. 25. 

5, E. W. Hopkins, “Ethics of India”, p. 199 New Haven, Yale University Press. 
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The principal teacher and leader of this religious movement was ‘Kryna’ who, in course of 
time, came to be associated with the various tribes mentioned above in one way or the other. 
As is natural in such cases, he soon became their tribal-hero, and later their tribal God. 


(ii) It is generally viewed that in the religious history of India, two religious move- 
ments originating in two distinct ideologies seem to have been responsible in stemming out 
the growth of heterodox systems of thought. They were the Sitra vedariga-Brahmanism, and 
Krsnaism. And it was Krsnaism which held the field after the decline of the heterodox reli- 
gions. But once the danger of the anti-Brahmanic religions was past, the sponsors of 
Brahmanism began to assert themselves again. Although Krsnaism represented in some 
respects a definite reaction against Brahmanism, it was not avowedly anti-Brahmanic. It 
was, therefore, possible to bring about a compromise between Brahmanism and Kygnaism. 
The sponsors of Brahmanism accordingly attempted to Br&hmanise several popular religious 
sects, and in this process the Epic Mbh., which was regarded as an authentic Krgnaite docu- 
ment, was also ‘brahmanised’, and thereby a significant change was effected in the character 
and personality of Krsna himself. The personality of Krsna had infact already become 
essentially synchretic, as the elements derived from various sources— elements relating to Vasu- 
deva-Krsna, the tribal God of the cowherds, Bhagavata-Krsna, the teacher of Krsnaism as 
embodied in the BhG.; and Yadava-Krena the mentor of the Pandavas were assimilated into 
it. Asa result of the Brahmanic revision, Krsna now came to be regarded as an Avatara of 
the All-God Visnu and ultimately as identical with the Upanisadic-Brahman. 


It may, thus, be estimated that the orgin and growth of the Bhagavata-religion has 
influenced the personality of Krsna to a great extent. Krgna’s direct identification with 
Narayana and Vasudeva owes much to the influence of Bhagavatism which lays great empha- 
sis on the worship of the two God Heads (Vasudeva and Narayana). This incorporation of 
Bhagavatism into Krgna concept was complete during the time of the final recension of the 
Mahabharata. 


Identification of Vasudeva Krsna with ‘Gopdla’ : 

Tt has already been hinted that after the amalgam of the 3 elements of Vasudeva, 
Visnu and Narayana into the personality of Krsna, which resulted in the great creed of 
‘Bhakti’called Bhagavatism, was also added the 4th element of ‘Gop&la’. In this connection, 
it is held that Krsna in his pastoral and erotic aspect, is evidently of a different origin from 
Krgna-Vasudeva, the hero. The name ‘Krsna’ means black and the God Krsna of that colour 
is usually depicted by the same term. The oldest reference to the Pastoral Krgna may 
perhaps be traced in the Tamil anthologies where the “Black one’ or ‘Mayon’ plays his flute- 
sports with the milk-maids. The tribe of the Abhfras which appeared in Malawa 
and the Western Deccan early in the Christian Era, is thought to have played a big 
role in the propogation of the worship of Gopala Krsna. According to R. G. Bhandarkar, 
the Gopala-element was associated with Krsna in about Ist Cent. A. D., asthe 
earlier source-books of Krsna-Katha i.e. the Chh. Up., the Mahabhasya of 
Patafijali, Indica of Megasthenes, and the Mbh., only specify that Krsna was born to 
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destroy Karhsa but avoid referring to the destruction of other demons at the hands of Krsna. 
These other exploits of Krsna are mentioned in the HV., VP., and the BhP., and on the same 
account, he is of the opinion that at the time of the composition of these later works, the 
child-God Krsna of the Abhifras had been fully identified with Vasudeva-Krsna. The same 
scholar has also tried to interpret the “Govinda” epithet of Krsna which is ascribed to him in 
the Mbh.’ in such a way that the same bears no connection with the child-God Gop&la 
Krsna. These views of Bhandarkar find support from H. C. Ray Chaudhury who traces the 
epithet Govinda back to the Rgvedic ‘Govind’, the epithet of Indra, meaning ‘the finder of 
cows’; and Gop&la Kryna-element to Vedic references pertaining to God Vimu and Indra. It 
is also held that when V&sudeva-Krsna rose to prominence, the characteristics of the different 
deities, like Indra, came to be transferred to Him. It should also be borne in mind that 
Visnu is closely associated with Indra in the Rgveda and so when Vasudeva came to be 
identified with Visnu, he took on the qualities of Indra as well. Thus, Vasudeva Krena’s 
association with cows was established and the epithets like Gopala and Gopala Krsna came 
into being as a result of this association. 


On the legends of the ‘Boy Krsna’ Bhandarkar’s views* may be summed up thus : 
(i) That the cult of the cow-herd-God was brought into India by the Abhiras in the Ist Cent. 
A.D. from outside; (ii) that this cult and some of the early legends were borrowed from 
Christianity; (Jii) that the story of the Vrsni Prince Vasudeva having been brought up in a 
cow-settlement is incongrous with his later career as depicted in the Mbh., nor does any part 
of it require the presumption of such a boy-hood as has been ascribed to him, and (iv) that 
the solitary reference in the Epic (Sabha-Parvan, Chap. 41) to the early exploits of Krsna is 
an interpolation. The Abhiras’ association with the boy Krsna is, however, generally accepted 
but it has been established that the Abhiras were in western India before the Christian® era. 
The theory of Christian borrowing and importation, as advocated by Bhandarkar, has, there- 
fore, been rejected and it is generally viewed that the cult of the Gopala Krsna is of Indian 
origin. Among the scholars who hold similar views may be mentioned H. C. Ray Chaudhury,* 
according to whom the pastoral association of Krsna is derived from the Vedic Visnu who in 
the Rgveda (1.22.18) is called ‘Gopa’. meaning ‘herdsman’. In Rgveda (1.154.6), there is a 


1, The word ‘Govinda’ appears in the Gitd as well as in other places of the Mbh. And at these 
places it has no connection with the cows. In the Adi parva, this etymological explanation of 
Govinda is given : ‘Govinda is so called because in the form of a boar, He found the earth (st) 
in the waters which he agitated." 

2. Bhandarkar, V.S.: (i) Ibid. p. 35. (ii) Ibid. (iii) Ibid. p. 36, (iv) Ibid. 

3. I. A, 1918, p. 33; R. P, Chanda vide ‘The Indo-Aryan Races’ pp. 84,85 has quoted an evidence 
from Patafijeli’s Mahabhasya which contains the word agri’ found in the Vartika Sdtra 
dealing with a Dwandya-compound and which proves that during Patafjali’s time, the Abbiras 
had not only settled in India but also came to be associated with the Sddras by the time of 
Patafijali i, ¢. 2nd Cent. B.C. Thus, Abhira’s migration to India must have taken place about 
300 B, C. if not earlier. 

4, EHVS, p. 74. 
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reference to many-horned, swiftly moving-cows in the abode of Visnu. Regarding the same 
he concludes : “though the idea of a pastoral Krsna may have been borrowed from the Vedas, 
its development was clearly due to some such tribe as the Abhlras.”* 


It is also possible that some of the stories of Kysna’s childhood and youth were 
influenced by similar stories that existed among the Abhiras. The identification of Vasudeva 
Krsna and Gopala-Kr3na was fully recognised in about IIIrd or [Vth Century A. D. when the 
HV. was written. 


The process followed tn the identification of Krsna with Vasudeva, Visnu, Narayana and Gopdla; 
the reason why He (Krsna) was identified with Visnu and no other God of the Hindu Pantheon : 


The process by which the three deities Visnu, Narayana and Vasudeva came to be 
identified, is quite interesting. Visnu is a God who emerged from the mists of the past as a 
solar-deity, the Sun-deity, the cherished guide and the friend of Indra. The God Visnu dates 
back from the Rgveda, but there He stands for the Sun and is not connected with Rgvedic- 
Gods. Visnu attained supremacy in the later Vedic-age. In the Aitareya Brahmana,’ He was 
most important deity, but in the Mbh., He is raised to the position of the Supreme God and 
identified with Vasudeva-Krsna*. At another place of the Mbh., Vasudeva Krsna is said to be 
the Avatara of Visnu‘, Narayana and yet at another place’ it is said that at the request of 
Gods, Vignu Narayana incarnated Himself in the form of Vasudeva-Krsna. These facts imply 
that during the Mbh. age, Narayana, Visnu and Vasudeva-Krsna had merged into one. The 
identity of Krma and Visnu is generally accepted in the Epic Mbh., HV., and all the other 
Puranas. 


Regarding the question why Krsna was identified with Visnu and no other God, there 
are divergent views. One view is, that because Visnu was a solar-deity and the Bhagavata-cult 
was also a development of the Sun-worship, the Solar God Visnu was taken to represent the 
deity of the Bhagavata-Cult, e.g, Vasudeva Krsna.* This view of scholars like Ray Chaudhury 
and Grierson is not acceptable to some scholars who do not see any connection between the 
Bhagavata Cult and the Sun-worship. Reason for this identification can also be the similarity 
of the nature of both the Gods. Just as Vasudeva was a helper of men in distress so also 


1. Ibid. 

2. Cf. Ait. Bra. I. 

3. Mbh. VI.65.45-47 ; 
mena: oe Rares gee aera | THEME RTE Tee TTT | feeaTagfereaferfeetet 
feeerat frrrpat at) favtead) argtatste serena gaa ara, 1” 
and Mbh. VI.66; In SP. Chap. 43 also Krsna is identified with Visnu. 


4. cf. Mbh, 1.214,32,33. 
5. cf, Mbh. 1.65, 
6. cf. Ray Choudhury, Supra, p, 89; Grierson, I. A., 1908, p. 253. 
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Visnu in the Rgveda is the friend and the helper of Indra. Vignu's identification with Vasudeva 
Krsna was thus caused by the resemblance between the qualities of Visnu and that of Vasu- 
deva. Rgvedic passage describes Visnu as traversing the earth in order to relieve the mankind.! 
The Mbh.,. too,,at many places recounts the stories of Visnu’s generosity, and his assuming 
various incarnations to help the mankind. Inthe BhG. IV.8. & VIII.4, Vasudeva is described 
as descending to the earth many times as ‘Avata@ras’. On account of the said similar qualities, 
their identification became easy. Thus, the benevolent nature of Visnu e. g. being ever ready 
to protect the world,” was found in Krsna-Vasudeva. 


Many of. the episodes from the life of Sri Krsna viz., the uplifting of the Govardhana 
mountain, the P&rijata-Harana, and the killing of the demon Naraka also show that people 
resorted to the worship of Vasudeva after discarding that of Indra. -In other words the 
Vasudeva worship won over the Vedic-worship, and such being the case, the Vedikak@ras, 
finding their religion in deteriorating condition, resorted to the worship of Vasudeva Krsna, 
who had won supremacy; and traced Him from the Vedie God Visnu and thereby identified 
Vasudeva-Krsna with Visnu. Thus, Visnu, the Vedic-deity became identified with the ‘Bhaga- 
vata~-the adorable Vasudeva’ who had descended on earth to teach the ‘Ekantika-Dharma’ 
(The one rule that God was'to be worshipped with faith and devotion) and was ever ready in 
grace to give rest to all of His loving and beloved worshippers.* 


Finally, it may be concluded, that Krsna’s identification with other God-Heads e. g. 
Vasudeva, Narayana, Visnu and cowherd-God was gradual. First of all, he was identified 
with Vasudeva, then with Visnu and Narayana and finally with the cowherd-God, as a 
result there of, he acquired all these epithets as his personal names. 


THE AGE OF KRSNA 


‘The age of Krsna’ is a very thorny question. The sourcé-books, unfortunately, do not 
contain any proper record of the year in which he was born and the only mention found about 
his birth is that he was born on the 8th day of the dark-half (Krsna Paksa) of Bhadra at 
midnight.* BhP., of course, also mentions that he (Lord Krsna) was born five thousand years 
ago (in round figures) at the close of the Dwapara and the beginning of the Kali-Age.* 
Besides, it is also mentioned that Krsna’s life span was of one hundred and twenty five years 


1. Rgveda. 1. 85.7: 

fremiarraael aeeqe wit a derafis afefe HA 

Reveda. VI. 49, 13. 

om -caife frat orfearfa fafa faespiae arf | 

wer a, terres carta oat Ft 

Sata, Bra 1.2.51. 

R. W. Frazer, Indian Thought Past and Present, 1915, p. 210. 
Bhp. X. 3. 

Ibid. X1. 6. 25 
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on this earth.! From such meagre accounts of the source-books, it is not possible to deter- 
mine the exact year during which he was born. Some scholars are of the view that the 
biographers of Krma, simply could not give the year of his birth because in those ancient days 
India had no era.’ It is also said that History, properly so called, India has none,* and such 
written documents, as are available for reducing the chief factors in that history, do not go 
back even to the time of Alexander. This means that the uncertainties of pre-history continue 
in this land to a late period.* 


The darkness enveloping the past of India is, however, partly due to ignorance and 
lack of knowledge about historical accounts contained in the vast ancient literature which has 
luckily survived the ‘Vandalism’ of the aggressor nations, who invaded this country during the 
last 20 centuries many a times and after subjugating a vast portion of the same, took pains to 
destroy the entire cultural heritage of its populace. It is also due to lack of archeological 
data. Till such times, as some archeological finds are brought to surface, and the same can 
support the old traditions, it is only fair to rely on such evidence, found in the 
extant ancient literature. Regarding the date of the birth of Lord Krgna, reference may safely 
be made to the evidence which is available in both the Mbh, and some of the Puranas. The 
Mbh. contains detailed account of the Great Bharata War in which Lord Krsna played a very 
important part. There are many astronomical® references given therein, showing the dates of 
various events connected with the war. If, therefore, the exact date and the year of the great 
wat could be determined from such astronomical references, the date of the birth of the Lord 
could easily be assigned in relation to the same event. Similarly the Puranas also contain 
genealogies of the kings of India beginning from the remotest past upto the beginning of the 
Muslim period. It is possible from such genealogical lists to fix the date of the war by linking 
some known Indian king with Alexander the Great who invaded India in 320 B.C. and then 
going backward upto Yudhisthira, the great Pandava hero of the Bharata war. The writings 
of McCrindle show that the Greek historians* themselves have linked Chandra Gupta Maurya 
of Magadha with Alexander and this view has now generally been accepted as an historical fact. 


Diverse results obtained by scholars from the same set of facts given in the Mahabhérata and 
the Purdnas: 


The Mbh. and the Puranas should provide the right basis for determining the exact date 
of the war and thus enable the scholars to assign an exact date to the event of the birth of the 


1. cf. Bhp. XI. 6. 25 

2. ABORI, Vol. 25, 1947. The date and the time of the Bharata war by K. V. Abhyankar, p. 117 

3. Sylvain Levi in Revue de Paris, Ist Feb 1925, p. 332; C. Bourger in Essais Sur la regime des 
Cosles, p. XI 

4. Ancient India and Indian Civilization, by Paul Masson, Oversel, London, 1934, Part I, p 17 

5. These consist of double position of the Moon, Mars & Jupiter. These double positions, explained 
as Sayana and nirayana are taken to indicate a period of $.(00 BC or 7,000 BC These Astro- 
nomical references in the Mbh, are not only held fanciful or absurd but historically unsound 
also, [C. V. Vaidya, Mahabhgrata A Criticism, p. 66] 

6. Megasthenes and Arrian, Supra. p. 108 
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Lord, but it is most discouraging to obesrve that various scholars, who have dealt with this 
specific problem on the basis of the same set of facts in the past one hundred years or so, have 
arrived.at highly diverse results, the date of the war arrived at by them, ranging from 6000 
B. C. to 600 A. D. 


Si. 


No. 


10. 


TABLE SHOWING DATE OF THE BHARATA WAR AS WORKED OUT BY 
VARIOUS SCHOLARS 


Name of the Scholar Date 


Reference 


Group A: [6000 B. C. 3000 B.C.] 
JIH, Vol. XVI (1937) Astronomical. 


Wheeler 6000 B.C. 
Iwolle Ins. at 3730 B.C. 
Dharwar 

R.G, Bhandarkar 3446 B.C. 
D. R. Mankad 3201 B.C. 
G. Ray 3140 B.C, 
M. Krishnamchariar 3139 B.C. 
The Aihole 3137 B.C. 
Inscription 

The Nidhan Pur 

Copper plate -Do- 
Inscription 

D. S. Triveda -Do- 
The Aini Akbari -Do- 
C. V. Vaidya 3102 B.C. 


p. 240 
E.I. XX. p. 86 


JBBRAS. 1871-72 


PO. Vol. VIII 

& Puranic chrono- 
logy, p. 107 &. 
Yuga Purana (1951) 
PIHC. IV. p. 115 


HCSL. pp. XLI- 
LXXVII 


ELI. VI. pp. 11-12 


EI. XII. p. 65 


JIH, XVI (1937) 
pp. 656-7 

Tran, col. H. S. 
Jarrets {Calcutta 
1891 Vol. III, p.15 


HLS.L. Vol. I. Sec. 
IV, pp. 4-8. 

Mbh. A criticism 
Pp. 65-92. 
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Method Followed 


This inscription of 600 A. D. 
attests the traditional view 
about the date of the Bharata 
war. 

Purdnic Chronology. 


Astronomical grounds. 
-Do- 


Genealogical grounds. 


Account of Pragjyotiga kings 
right from Naraka to 590 A. D. 


Traditional Kali-yuga beginning 
in 3102 B.C. 

Abul Fazal’s statement that 

up to Akbar, 4696 yrs had 
passed of Kali age from the age 
of the Bharata war up to 1595 
A. D. [4696-1595 + 36 yrs of 
Yu's reign) 

Astronomical grounds. 
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Sl. 
No. 


18. 


20. 


21, 


22. 


132 


Name of the Scholar Date 
K. Vv. Abhyankar : -Do- 
Arya Bhatt Tradition 3102 B.C. 

3100 B.C. 
C. V. Vaidya 3072 B.C. 
P. R. Chidambar 3038 B.C. 

lyer 

V. B. Athavale 3016 B.C. 
K. V. Abhyankar 3000 B.C. 
B. K. Dikshit -Do- 
Group B [3000-2000 B.C.] 
Puranic evidence 2449 B.C. 
P. C. Sen Gupta -Do- 
Vrddha Garga -Do- 
Arya Bhatta -Do- 
Varaha Mihira -Do- 


Reference 


JIH, XVI, pp. 65-67 
Kala Kriya Pada 
St. 10. 
E.L. V: pp. 10-12 
J.1.H. Vol. XVI. 
Quoted by 
D. S. Triveda 
ABORI. 
Vol. XXVIII 
Pri. 11 & JGRI. 
Vol. IV, pp. 35-44 


Ibid. Pt II 
pp. 125-158 
ABORI, XXV 
pp. 116-136 


SIH, Vol. XVI. 


Vayu Purana & 
Matsya Purana 
JRASB (L) III 
pp. 22,26, 110-119; 
IV, pp. 393-413 
& Ancient Indian 
Chronology, pp. 1-59 
Ibid, Quoted by 
P. C. Sen Gupta 
JBBRAS, XX, HRT. 
X, 1898-99 
Vrhat Samhita 

XIL. 3 


Method Followed 
Traditional Kali Yuga beginning. 
Astronomical grounds. 


138 kings ruled between 
Pariksita & Chandragupta 
[138X20+312]. 

According to : The Chrono- 
gram “Muncatigatram” 
Bhisma’s death took place 
236665 days from the beginning 
of Kali-Yuga [ 236665+365 = 
65 Yrs; 3103-65 gives the 
date 3038 B. C.] 
Astronomical grounds. 


Solstice Shift from Mbh. war, 
of 69°C. 71.8 Yrs. Per Degree 
amounts to 4954 Yrs. 

[ 4954-1947] 


Astronomical grounds. 


Genealogical basis. 
-Do- 
Astronomical basis. 


-Do- 
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sl, 


No. Name of the Scholar Date Reference Method Followed 
24. Kalhana -Do- _—— Raja Taranginl, Follows Var&bamihira. 
I. 48-56 
25. Bengal Almanacs -Do- JRASB(L) Vol. IV, These record 120 lunar kings 
Quoted by P.C. from Yudhisthira upto 
Sen Gupta Muhammadan conquest, who 
tuled for 3695 Yrs. 
26. Rajaram Krishan -Do- JBBRAS; XX. HRT. 
Bhagawat X. pp. 150-154 
27. M. Raja Rao 2442 B.C. . JGJRI, Vol. I 
pp. 12-14 
2420 B.C. _—B.V.X. pp. 119, 
121-132 Astronomical basis. 
28. Pt. Lekh Ram 2312 B.C. History of India 
Arya Mussafir Part II. 
2052 B.C. JGIRI, Vol. I, 
pp. 125-143 


Group C. (2000 B.C. 1800 B.C.) 


29. Karandikar 1931 B.C. POC, XII (ii) On the evidence of Magadhan 

pp. 474-80 Chronology. 

30. M. M. Satish 1922 B.C. JIH, Vol. XVI, Pauranic evidence with regard 
Chandra Vidya p. 240 to the statement of the inter- 
Bhushan val between the birth of 

31. Pargiter 1810 B.C. Op. Cit. Pariksita & the coronation of 

32. G. D. Shastri 1800-10 B.C. Op. Cit. Mah&padma [which is inter- 
Chulait preted as 1015, 1050, 1125, & 

1500]. 
Group D. (1500 B.C.-1300 B.C.) 

33. Radha Kumud 1450 B.C. JIH, Vol. XVI. Puranic tradition about the 
Mukerjee number of kings and dynasties 

34, Jaichandra -Do- Op. Cit. between Pariksita and Nanda. 
Vidyalankar 

35. K.P. Jaiswal -Do- JBORS, Vol. I, pt. I 

p. 109 

36. Elphinston -Do- The History of India. a 

37. Gopinath -Do- The Mahabharata, 

Urdu Trans. : + 
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Si. 
No. 


38. 


39. 


48. 


49. 


55. 


134 


Name of the Scholar 


Tarkeshwar 
Bhattacharya 


Altekar 


A. Cunningham 
R. K. Mukerjee 
Deb. 


Pusalkar A. D. 
Wilson 


Wilford 
Colebrook 
Kailash Chandra 
Verma 

R. C. Dutt 


Sitanath Pradhan 


Date 


1431 B.C. 
1432 B.C. 


-Do- 


1424 B.C. 


1415 B.C. 
1400 B.C. 


-Do- 


1400 B.C. 


1300 B.C. 


1200 B.C. 


1256 B.C. 


Reference Method Follow ed 


IGRI, Vol. VII 
pp. 1-75 


Puranic tradition about the 
number of kings and dynasties 
between Pariksita and Nanda. 


PIHC, III, p. 68 On the basis of the Varhéa list 
of the teachers & pupils as 
given in Sa. Bra & Br. Up. 
ASR, Vol. I, p. 134 
H.C. pp. 153-54 


JASB, XXI 
pp. 211-220 


S.E.P, pp.XXXII; 79 


Macdonell’s H.S.L., 
Pp. 284-85 

Hindu Astronomy, 
p. 119 

JASB, XXI, JBORS 
LI, Jan-Dec. 
Ancient Hindu 
Civilization. 

JIH, Vol. XVI 


Puranic evidence. 


Pauranic Chronology. 


Group E (1300 B.C.—1200 B.C.) 


R. Sharma 


M. H. Krishna 
K. G. Shankar 


K. L. Daftary 


Vv. G. Aiyer 


Pradhan 


1200 B.C. 


-Do- 


1198 B.C. 


1197 B.C. 


1194 B.C. 
14 OCT. 


1151 B.C. 


JASB, XXI 
Quoted by Verma 
Ibid. 

ABORI, XII 

pp. 300-361 
POC. XII (ii) 

pp. 481-489 

JIH. Vol. XVI 
pp. 240 

C.A.L. pp. 68-77 oo. 
Op. Cit. pp. 262-269 


Krma-Katha & Allied Matters 


On the basis of Magadhan 
Chronology of the Puranas. 


‘SI, Name of the Scholar Date Reference Method Followed 
No. 


Group F (1000 B.C.—600 B.C.) 

36. F. E. Pargiter 950 B.C. AIHT. pp. 179-83 _Pargiter fixes this date on the 
basis of the Pauranic tradition 
about the number of kings 
from Adhlsma Krsna, the great 
grand son of Janamejaya, upto 
the coronation of Mahapadma. 
He takes very low average of 
reign period for 18 Kings. 

57. Rai Chaudhury 932 B.C. _ PHAI, 4th ed. Rai Chaudhury also seems of 

pp. 35-36 the same opinion. 
58. H.C. Seth 600 B.C. _— PO, VILpp. 119-121 
& Quoted by Verma, 
JASB, XXI. 

59. Bentley 575 B.C. Quoted by D. S. 
Triveda, JIH, XVI. 


Reasons behind the divergent results : 

As seen from the list given above, there are differences amongst the scholars 
in arriving at results from the same set of facts which differ very much and range between 
a long period of 6000 B.C. to 575B.C. There are some scholars who even deny the 
very historicity of the war. Thadani is one such scholar according to whom the Mahabharata 
is nothing but the disputation of the six systems of Indian philosophy with the 
final triumph of the Vedanta system over the rest. In the 12th All India Oriental 
Conference, 3 papers were read which tried to settle the exact year of the war with the aid 
of the astronomical references contained in the epic. Karandikar arrived at the date 1931 
B.C. Daftry gave it as 1162 B.C. and P. C. Sen Gupta maintained that 2566 B.C. must be 
the correct year of the war. P. R. Chidambara Aiyer, in his paper “the year of the Bharata- 
War, as disclosed by the Bhigma chronogram ‘muncatigatram’ (ABORI, Vol. XXVIII) 
had claimed his method to be simple, direct and rigid than the game of blind man’s buff 
previously followed with the attendant gropings and pitfalls.” The year arrived at by Mr. 
Chidambara was 3038 B.C. And what these gropings had been and what a mess some of 
the investigators have gone into, has been described by Dewan Bahadur! Swami Kannu Pillai 
while making some observations with regard to the astronomical data of the Mbh., that some 
of the statements are reckless astronomical statements recorded without any regard to astro- 
nomical possibilities; that it is not astronomically possible for the planet Mars to retrograde 
in Magh@ about the time of Kartica Amavasy@ or for some days later; and that it is impossi- 
ble for Venus to be in Parva Bhadrapada when the sun is in KArtica Solar month or Marga 


1. The Indian Ephimories, Vol. I. Appendix V “Astronomical references in the Mababharata” 
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Strsa Lunar month; that a persual of the chapter in Bhisma-Parva, in which the majority of 
the astronomical references occur, will show that this chapter teems with prodigies and 
Pportents all of an extra-ordinary character and those astronomical details were added in 
the Mbh., by a subsequent writer. Dewan Bahadur had truly concluded, that the astronomical 
details given in the Mbh., cannot possibly yield a data because : 


(i) They are mutually repugnant. 
(ii) They are the evident result of interpolations. 


(iii) They seem to have been interpolated at different times and in different centuries. 
It may also here be noted that the BORI Cr. Ed. of the Mbh., which has pushed out almost 
half of its text as spurious, has retained almost all the astronomical references in question. 


Just like the astronomical references of the Mbh., which look quite absurd on their 
very face, the Puranic accounts of the genealogies of kings are also quite absurd. According 
to H.C. Seth (PO, June 1943), the genealogical list of kings given in the Puranas, leads to 
very un-certain results, because of the doubtful nature of the genealogies with doubtful 
reign-periods assigned to different kings, and dynasties, and also because contemporary 
presentations and dynasties are so often treated as successors. As an illustration of Seth’s 
remark, the case given below will amply bear out the correctness of the same : 


“A period of one thousand, and one hundred fifteen (1115) years will pass from your 
(Pariksit) birth to the coronation of Nanda.” 


Some scholars translate this very verse as, “one thousand, five hundred and ten years 
(1510) will pass..." Obviously, therefore, the main reason why different scholars have 
arrived at divergent results, is due to the available astronomical and genealogical data of the 
source-books being quite un-intelligible. 


The exact date of the war and how to find it : 


The fore-going observations have posed the question. ‘“‘Is it at all possible to arrive 
at the exact date of the war ?” 

It will be seen that those who insist on a date lower than 2000 B.C., and more particularly 
on a date near about 1400 B.C., are under the influence of the westerners who cannot tolerate 
even to consider it a possibility that in India there flourished a civilization as back as in 3102 
B.C., when they were just leading the Jungle-life. The said scholars, therefore, twist the 
available evidence in such a manner, that it yields the desired result which is obviously very 
much lower than the traditional date. The case of Daftary, affords a very good example in 
illustration of the same fact. Daftary, it may be stated here, has gone to the length of 


Quoted by Pergiter, D. K. A. pp. 58-59 
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reducing the periods of the dynasties .given in the Pur&nas,to just one half of what they 


actually are, thereby. arriving at the date of 1197 B.C. which is much lower than the traditional 
date of 3102 B.C. 


According to the Science of Astronomy, a given configuration of the planets cannot 
repeat itself in the course of a few years or even a few hundred years. It can only repeat 
itself after the lapse of 4,32,000 years according to the different Siddhantas, and this is why 
there is an old saying : “One horoscope, one date.” The planetary positions of some of the 
major planets in the times of the Mbh. war are given in the Mbh., and from such positions, 
it aught ta be possible to ascertain the exact date but how unfortunate, that the same set of 
facts (and the astronomical references in the Mbh. are not more than a dozen) have so far 
not yielded correct results, may be, because the references in question have not been inter- 
preted or understood properly or, may be, because, the same are not the observed ones but 
those which were interpolated later on, supposedly to represent a certain date according to the 
old tradition. And since it is now evident, that much use cannot be made of both the 
astronomical and the genealogical data of the source-books for arriving at the date of the 
Bharata war, all other available evidence such as the Epigraphic or the inscriptional, the his- 
torical, the literary and the archaeological will also have to be made use of to get the correct 
result. The examination of the available evidence is done hereafter thus : 


(a) The Epigraphic or the Inscriptional evidence :'. 

(i) THE AIHOLE INSCRIPTION 

The Aihole inscription of Pulakasin II, which was inscribed in the year 634 A. D. when 
3735 years of Kali had passed and 556 years of Saka era had also passed, gives the date of 
the war as 3101 B. C. 

(ii) THE NIDHAN PORE COPPER PLATE* 


The Nidhan Pore Copper Plate of Bhaskara Varman is another proof in support of the 


traditional date. Bhaskara Varman was a contemporary of Harsavardhana of Kanauj. Huen 


1, E. 1. VI, pp. 1-12: 
fameg faagaq wreneenfea: | 
wrarexeeargery w (m) Fenty Ty 1 
Torey Fat ey sey THEY ws 


wag writer wera pyr 
2. E.1. XII, p. 65: 


ariaieafacatcaing: siete 1 
wae: TTT TT 
werecerceresince § qafafcxre: 1 

wore: Carer farrd qf a: ware 
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Tsang also visited his court and remained there for a long time. The Copper Plate says : 
“From that Naraka, by whom the hell was not seen, was born Bhagadatta, the King and the 
friend of Indra, who fought in battle with Arjuna of famous victory. His—whose enemies 
are destroyed, son whose gait is like that of a thunderbolt, was called Vajradatta, who, of 
great prowess, always pleased the hundred sacrificer (Indra) in battle. In the family of Kings, 
when three thousand years had passed was born Pusya Varma’. After this the plate mentions: 
(i) Samudra Varm4, (ii) Bala Varmi, (iii) Kalyana Varma, (iv) Ganapati, (v) Mahendra Varma, 
(vi) Narayana Varma, (vii) Mahabhita Varma, (viii) Chandramukha, (ix) Sthita Varma, 
(x) Susthita Varma, and (xi) Bhaskara Varma,—the kings who followed Pusya Varma. 
Supratisthita Varm4, and Bhaskara Varma were two brothers. The plates were renewed by 
Bhaskara Varma, and were first inscribed in 590 A.D. According to Suleman, the Arab 
Traveller, many kings in India had ruled for 50 years. Hence, by taking 50 years as the 
average for each king, the reign periods of 12 kings from Pusya Varm& to Bhaskara Varma 
may be taken as 600 years; and that Vajradatta, son of Bhagadatta had flourished in 3000+ 
600- 590 = 3010 B.C. Bhagadatta being killed in the Mbh. war, his son Vajradatta must 
have come to the throne while quite young and must have ruled for a long period. It would 
not, therefore, be wrong to make Bhagadatta contemporary of the Great War which 
according to the ancient tradition was fought in 3137 B.C. 


(iti) JWOLLE TEMPLE INSCRIPTION IN THE DHARWAR, MYSORE DISTT : 


An Inscription in a temple at Jwolle in the Dharwar and Mysore districts, bears the 
date 3730 in the era of the Mbh. war, corresponding to 506 of Saka era i.e. 584 A.D. as the 
date of its writing. Thus, even according to this inscription, the war was supposed to have 
taken place in 3730 - 584 = 3146 B.C. 


In accordance with the afore-said three inscriptions, date of the Bharata war comes 
to 3137 B.C. 


Later astronomical tradition supported by the evidence of the Buddhists and the Orthodox 
Bengal Almanacs : Arya Bhatta, the famous Indian astronomer who flourished in 476 A.D., 
had also accepted the same date as coming down from the old tradition, which was duly 
supported by astronomical data about the commencement of the Kali Yuga, which will also 
be dealt with hereafter. It has also been fully testified by astronomers like Baily and the 
Occultist H.V. Blavatsky. It, however, transpires that Varaha Mihira, who had placed back 
the same event in 2449 B.C., came after Arya Bhatta in 587 A.D. Kalhana in his work Raja 
Tarangini which he wrote in the 12th Cent. A.D., also corroborated with Varaha Mihira, 
though his reckoning of the same date is full of some patent blunders. The basis of Varaha 
Mihira’s placing the event in 2449 B.C. i.e. 653 years later, or that of Kalhana, the Kashmerian 
historian, is the verse of Vrddha Garga. It is observed, that this verse of Vrddha Garga gave 
rise to some confusion, and another tradition of 2449 B.C. on the date of Kali Yuga sprang 


1. Indian Epigraphy, p. 86; Sel. Ins. p. 86 
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side by side with that of 3102 B.C. already prevailing. Asa result thereof, some almanacs 
were written in accordance with the same data. Some Buddhistic works also reckoned 
Buddha’s Nirvana in relation to the same data. Buddha’s Nirvana took place at his age of 
80 in 483 B.C. He was thus born in 563 B.C., and began preaching the truth when he was 
35 i.e. in 528 B.C. A verse! in the commentary on Bhagavat@mrta speaks thus: “He was 
revealed when 2000 years of the Kali Yuga had elapsed; He was ofa brown colour, two 
handed, and bald-headed."” Two thousand years before the Nirvana year, was the date 2483 
B.C., and according to P. C. Sen Gupta, the date of the Bharata war is 2449 B.C. which is 
very near to the date arrived at roughly from the verse quoted above about Buddha's 
nirvana and the Kali Yuga. 


The Orthodox Hindu Bengali Almanacs* record thus: ‘‘In the Kali age, kings Yudhis- 
thira, Pariksita, Janamejaya, Sat&nlka, Vikramaditya and others of the Lunar race, 120 in 
number, ruled for 3695 years 3 months and 18 days till:the mohammedans’ conquest”. The 
same dynasty of Bengal which claimed its descent from the lunar race reigned independently 
in East Bengal for some years even after the conquest of the West Bengal by the Muslim King, 
Muhammed Ibn Bokhtiyar. This dynasty’s extinction came about in 1247 A. D., which date 
according to the 3695 yrs. period of reign of Hindu kings gives a date of 2448 B.C. for king 
Yudhisthira or the Kali-Yuga. Bhattotpala, Kalhana, and Vrddha Garga, all assign the date 
2449 B. C. to the event of Bharata war, and they base their calculation of the date, on a verse 
in the Vrhat-Samhita of Varaha-Mihira about the Saptarsis having been in Magha in Yuddhis- 
thira’s time. Bhattotpala quotes a verse from Vrddha-Garga, stating merely that the Munayah 
were in Pitrdaivatam (Magha). It is not, however, clear from the above, that the date 2526" 
insisted by Varaha Mihira had been already mentioned by Vrddha-Garga himself. If the 
computation is attributed to Garga, then the Saka-Kala referred to in the verse* could not be 
that of Salivahana, since even the younger Garga lived prior to the Christian era. C.V. Vaidya 
and Gopala Aiyer suggested that the Saka era in the said verse was that of Buddha Nirvana 
i.e. 543 B. C., and interpreting the numerals as indicating 2566, Vaidya obtained the date 
2566 + 543 = 3109 B. C. as the date of Yudhisthira. On the other hand, if the composition 
of the numeral 2526 be assigned to Varaha Mihira, then the second line of the verse would 
imply that Yudhisthira ruled 2526 years before Sali Vahana era i. e. in 2448 B. C. (2526-78). 


1. Quoted by P. C, Sen Gupta, JRASB (L) Vol, IV, p. 401. 
2. Ibid. 
wat afafisr--12 firey ora —werie--firsarfees oye: faeafes meeeaer Eye cTwTA: 
areereeferfarrefasroerafs satfassziansen dercatiy req cod Seat ETT | ae: UTET 
3. wre weg AAT erate gfeftet 7ret | 
asfrgreafaqe: weer oon tt 
Rajataradgint 1.56. 
Brhat Samhita, XIII. 3. 
i.e. ‘The munis [Saptaysis) were in Magh& when king Yudhisthira ruled the earth and 2526 yrs, 
when added to Saka Kala, is the date of that King. 
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It is evident, that in view of the fact that even younger Garga had lived before the commence- 
ment of the Christian era, the Saka'-Kala could not be that of Salivahana, and it follows that 
in all probability the same was that of the Nirvana of Buddha and, therefore, the views of the 
historian Kalhana and the astronomers Bhattotpala, and Vrddha Garga, are wrong and that 
the Buddhistic works and the orthodox Almanacs of Bengal which all followed the same 
wrong tradition, are also equally wrong. 

(b) Historical evidence : 


(i) The Ain-i Akbari of Abul Fazal, the great scholar of Sanskrita and Persian, and 
one of the nine jewels in the court of Akbar, states : 


“In the beginning of the present Yuga, Raja Yudhisthira conquered the universe, and 
being at the completion of an epoch, constituted his own reign-era, and since that time to the 
present, which is the forteith of the Divine era, 4696 years have elapsed. It continued in 
observance 3044 years. After this Vikramaditya reckoned from his own accession to the 
throne and, thus in some measure gave relief to the mankind. He reigned 135 years. In this 
year, 1652 years have since then gone by. The era of Hijirah was now abolished anda new 
era was introduced of which the Ist year was the emperor’s accession (963 A. D.). Moham- 
med was driven from Madina and he arrived at Yathreb on friday, the second July 627. 
This is called Hijirat (exile) from which dates the Mohammedan Calendar. But the Hijira 
or the era of Hijirat was instituted 17 years later by the Caliph Il. The commencement, 
however, is not laid at the real time of the departure from Mecca, which happened on the 4th 
of Rabbi—but on the Ist day of the first lunar month of the year—viz., Muharram—which 
day, in the year when the era was established, fell on the 15th of July...This era was called 
Tarekh-i-ilahi or Divine era."* The date of the Mbh. war may be calculated from the above 
data of the Ain-i-Akbari thus : 

(i) 4696 years of Kali had passed in 555+40=595 A. D. 

(ii) The Elahi year was Solar, a modification of the Persian year and about 11 days 
Jonger than the Hijiri year. 27/28, Rabi II, 963 A. H. (11th March, 1556 A. D.) is the begin- 
ning of the Elahi Era and of the Ist regnal or Elahi year (25days from enthronement of Akbar) 
are counted as part of a year. It is, therefore, that 40 years have been added to 1555 years and 
not to 1556, although Akbar came to the throne in 1556 A. D. Thus, Kali-Yuga began in 
4696-1595= 3101 B. C. 

(iii) In the same way, the Vikrama era was started in 3101-3044 = 57 B.C., and 
1595 +57=1652 years of Vikrama era had passed till then or it may be taken that the war was 
fought in 3044 +36= 3080 or 3137 B. C. 

(ii) Dynastic lists of Delhi Kings from Yudhisthira to Prthvi Raja Chauhan : 

Swamt Daya Nanda in his “Satyartha Prakasa XI, (Cf. pp. 523-528, Urdu —Trans. 
by Mehta Radha Kishan), has given dynastic list of the Hindu Kings of Delhi right from 
king Yudhisthira of the Mbh. war down to Prthvi Raja Chauhan who was taken in captivity 


1, Saka era is said to begin in 78 A. D. 
2. cf. Aini Akbari, Trans., Col. H. C. Jarret, 1891, Vol. I, p. 195; Vol. III, p. 15. 
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by Shahabuddin Gori in 1192 A.D. Swim! Daya Nanda has mentioned that the same list 
had been published in the fortnightly magazine “Hariscandra and Mohan Chandrika” issued 
at Nath Dwara (Chittor) in Udaypore State (Mewar), Rajputana, whose editor got the same 
list from an old book written in 1782 Vikraml. The lists in question were published in the 
said Magazine Ms., 19-20 for the month of M&@gha, 1929 Vikram!. From an examination of 
the dynastic lists above-mentioned, it is observed that there are some minor discrepancies in 
the same. The total period given therein takes back the date of the Bharata war to about 
2900 B. C. against the traditional date 3137 B.C. It is, therefore, very probable that in the 
list. in question, presumably some two or three kings relating to a reign period of only about 
237 years are missing. How unfortunate, it is that the modern scholars have not cared to 
rely on the dynastic lists of direct successors to king Yudhisthira right upto Sultan Shahabuddin 
Gori who had taken into captivity Prthviraja Chauhan of Delhi in 1192 A. D. and have on 
the other hand merely relied on the dynastic lists of the Magadhan kings given in the Puranas 
which are not so much reliable. 


(iii) The Greek Accounts: Megasthenes has mentioned that 153 kings intervened 
between Dionysus and Sandrakottas according to the tradition current in India at the time, 
and that Heracles believed to have ruled 15 generations after Dionysus. Vaidya allots an 
average of 20 years to the 138 generations between Heracles, whom he identifies as Krsna, and 
Chandra Gupta. So Krsna lived in 138 x 20+ 312 B. C. i.e. 3072 B. C. (Vaidya, A Criticism of 
the Mbh., p. 58). Megasthenes’s statement also shows that the Indians counted 6451 years 
and 153 kings from Buchhus to Alexander. There is another statement by Arrian on the same 
point, which is slightly different in meaning thus: “From Dionysus to Sandrakottas, the 
Indians counted 153 kings and a period of 6068 years, but among them a republic was thrice 
established—and another to 300 years and another to 120 years." [Mccrindle’s Ancient India, 
pp. 204-9] The source of Arrian’s information is certainly the same as that of Megasthenes, as 
Arrian had come to India just about three centuries after Megasthenes. And, yet there is a 
difference of 6451-6042 =409 years. According to D. R. Mankad, this difference is only due 
to the fact that while Megasthenes had been presumably supplied figures according to Bhavitya 
school, Arrian had been supplied the same according to Vy. P & Mt. P. school. 


D. R. Mankad! worked out the Puranic evidence regarding Kali dynasties in the 
following manner starting from Parlksita’s birth in 3136 B. C., and proved that the statement 
of Greek historians is in absolute harmony with the Puranic Traditions. 


Pro-Mahabharata (Period ) Dynasties at Magadha 


Period 

(1000 yrs. (i) B3rhadratha Dynasty 3136-2136 B.C. 22 kings 
1500 (138 ,, (ii) Pradyotana Line 2136-1998 B.C. 5 ,, 

(12.,, iii) Siguntigas 1998-1986 B.C. 10 ,, 


1. cf. P. O., Vol. VIII (April 1943-Dec. 1943), “Chronology of Kali Dynasties”, by Dr. Mankad, 
pp. 95-96. 
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(350 ,, (iv) Ist Republic 1986-1636 B.C. 1+8 [First Republic} 
86 ,, (v) Nandas 1636-1550 B.C. 2 (9) 

(137 ,, (vi), Mauryas 1550-1413. B.C. 9 (12) 

801 (300 ,, (vii) 2nd Republic 1413-1113 B.C. x _ 2nd Republic 
(112 ,, (viii) Sungas 1113-1001 B.C. 10 : 
(121 =,, (ix) 3rd Republic 1001-880 B.C. x 3rd Republic 
(45 ,, (x) Kanvas 880-835 B.C. 4 
( 456 ,, (xi) Andhras (Andhra Cap.) 835-379 B.C. 17 

506 ( 50 ,, (xii) 379-329 B.C. 3 


Total (2811) 2807 years. 

329 B. C. is the accession period of Chandra Gupta I. It is, thus, found that from 
King Parlksita to the accession of Chandra Gupta I, there were 82 kings with reign period of 
2807 years. Mankad, working with Caturyuga system finds 2840 years (71x40 for 71 Nos : 
kings of the Pre-Mbh. war period upto Manu) and adds 800 years for the amendment of the 
Yugas. This gives a total of 6447 years for 153 kings as given by Megasthenes and Arrian. 


(c) The traditional Kali Yuga’s commencement date and modern astronomers’ view 
about its correctness : 
According to the Indian astronomical calculation, the present Kali Yuga started in 3101 
B. C. on the 20th Feb. and 2 hrs. 27 minutes 30 seconds. It is said that a conjunction of 
planets, then took place. Baily, the astronomer, states: “Jupiter and Mercury were then in 
the same degree of the ecliptic, Mars at a distance of only eight, and Saturn of 7 degrees; 
whence it follows that at the point of the time given by the Brahmanas, the 4 planets (above- 
mentioned) must have been successfully concealed by the rays of the sun (First Saturn, then 
Mars, afterwards Jupiter, and lastly Mercury). These have then showed themselves in con- 
junction; and although Venus could not then be seen, it was natural to say that a conjunction 
of the planets then took place. The conclusion of the Brahmanas is so exactly confirmed from 
our own astronomical tables that nothing but actual observation could have given so corres- 
pondent a result.’”* 
I. Quoted by D. S. Triveda, J. I. H, XVI, p. 247. 

2. cf The Secret Doctrine : The synthesis of science, religion, and Philosophy,— by H.P. Blavatsky. 

The authoress, who was undoubtedly the greatest occultist and the greatest theosophist in the 

modern times, has given a masterly treatment to the Hindu astronomical methods and after dis- 

cussing the beginning of the Kali Yuga of the Hindus in 3102 B, C. at some length, has vindicated 

the Aryan Hindus with respect of their knowledge of the motion of the heavenly bodies from the 

remotest days because their tables show motions of moon which admittedly are quite correct, and 

must be taken as point of observation. She at page 667 further says: “It is exact 
throughout this period of 4383 years, because it was taken from the sky itself; and if observation 
determined its close, it fixed its commencement also. It is the longest period which bas been 

observed and of which the recollection is preserved in the annals of Astronomy. It has its origin 
in the epoch of the year 3102 B. C., and it is a demonstrative proof of the reality of that epoch. 
“Regarding Baily, the French astronomer and his testimony about the correctness of the Hindu 
Astronomy, she says thus: “Baily referred to at such length, as he is one of the few scientific 

men who have tried to do full justice to the astronomy of the Aryans. From john Bentley down 

to Burgess, Sdrya Siddhnta, not one scientist has been fair enough to the most learned people 

of Antiquity. However, distorted and misunderstood be, the Hindu symbology, no occultist 

can fail to do justice once that he knows something of the secret sciences; nor will he turn away 

from their Metaphysical and mythical interpretation of the Zodiac, even though the whole 

*Plirades of Royal Astronomical Societies’ rise in mess against their mathematical rendering of it.” 
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(d) The Literary evidence: Reference to Bharata heroes in the Sata. Bra. and the 
astronomical statements found in it [ Kanda-II J, clearly establish that the traditional date of 
the war is 3137 B. C. 


(e) The Solstical View: The winter solstice had occurred on the dark Sth of Magha 
in the time of Bharata war and it now occurs on 10th or 11th of Marga Strsa in the year in 
which Afvina is added as an intercolary month. This also gives 3000 B.C. roughly as the 
date of the war. 


(f) The Archeological Data: The Archeological excavations since carried out at 
Mohen-jo-Daro and Harrapa have not yielded any clue to the solution of the problem con- 
cerning the date of the Mbh. war. In fact, the inscriptions found there have not yet been 
deciphered. Excavations carried out in the Mevana Tehsil of Meerut District about 17 years 
back by B. B. Lal, have also not yielded any fruitful results. Even the remains found out 
there give rise to suspicion that the site explored may, in fact, be not that of Hastinapur..1 
It may be mentioned here, that the excavated materials comprising the ‘Painted Grey Ware’, 
etc., and also the mud huts found there, cannot belong to kings of the Puru race who styled 
themselves as emperors. As such, efforts made by B. B. Lal, Mortiner Wheeler and Piggot 
etc., to assign a low date to the Mbh. war, seem to be nothing more than speculations. 


Summing up, it may be remarked : 


That the reason why various scholars have worked out different dates of the Mbh., 
war, an important event of history, is that the astronomical data found in the Epic Mbh., and 
the Puranas (a set of only about a dozen statements ) showing planetary positions of some 
major stars at the time of the occurrence of some of the main events of the war, and the 
genealogical lists of post Mbh.—Magadhan kings upto Alexander, the Great (i.e. 320 B.C.), 
look mutually inconsistent and contradictory. The scholars have all been tempted to make 
use of some data and reject the other so as to suit their own pet theories. That the tradi- 
tional date of the commencement of the Kali Yuga viz. 3102 B.C. appears quite correct, 
because its correctness has been testified by the eminent astronomer Baily and the great 
occultist and theosophist, Blavatsky; that the literary evidence of the Sata. Bra, and the 
astronomical references found in it, also lead to the traditional date of Kali Yuga, viz. 3102 
B.C.; that the available inscriptional evidence testifies the traditional date of the Kali Yuga; 
that the historical accounts of Megasthenes and Arrian also cofirm the traditional date of 
the commencement of Kali Yuga; that the Ain-i-Akbari written by Abul Fazal, also supports 
the traditional date of Kali Yuga; that the dynastic accounts of the Delhi Hindu Kings of 
Pro-Bharata war right from Yudhisthira to Prthvi Raja Chauhan, as quoted by Swami Daya 
Nanda in his Satyartha Prakaéa, with a very minor discrepancy, lead to the same date; and 
that the solstical astronomical details of the Mbh., also confirm the traditional date of the 
beginning of the Kali Yuga. 


1. JRASB, Vol. XXI, 1925,—An article on the date of the Mbh. war by Kailash Chandra Varma. 
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On the face of the above-said data, there is no reason to disbelieve the traditional date 
of the commencement of the Kali Yuga viz, 3102 B.C. which would give the date of: the 
Bhatata war as 3137 B.C., as Krgna is said to have died 36 years after the war, it was only 
after his death that Kali Yuga began. As Krgna is said to have lived a life-span of 126 years, 
he may be taken to have been born in 3228 B.C. 


THE AUTHORSHIP OF BHAGAVAD-GITA AND THE ANU GITA 


The question of the authorship of the BhG., and the Anu Gita has attracted scholars 
amongst whom Telang and B. G. Tilak! deserve special mention. No historical information 
is, however, available concerning the question and the same has to be decided alone on the 
strength of circumferential evidence as may be available. Max Muller? had remarked that 
history in the ordinary sense of the word, is almost un-known in the Ancient Indian Literature 
and the same remark is applicable fully in the case of both the said Gltas. 


The BhG., is found in the Bhisma Parva of the Mbh., and the Anu Gita is found in the 
Asvamedha Parva of the same Epic. These works comprise eighteen and thirty six chapters 


with 700 and 1042 Slokas respectively, and both are religious treatises on ethics, morals, and 
sublime philosophy. 


The Mbh., assigns the authorship of both the works to Lord Krsna, but many scholars 
dispute the same on some reason or the other. According to the tradition, the teachings 
contained in the BhG., are the divine teachings of the Lord, which were given the book form 
by Vyasa who was the author of the original Mahabharata. But the fact that the Lord had 
addressed the teachings ofthe Glt@to Arjuna on the battleficld just on the eve of the war, 
and had thus entered into a long discourse dealing with profound philosophical dissertations, 
seems at first sight to be quite improbable. Another view is, that the two Gltas were both 
separate treatises originally, but were incorporated in the Mbh., at some later date and, 
therefore, the same do not form integral part of the Epic. Some western scholars also 
believe that their teachings had been borrowed from the Bible and Christianity. As a result 
of such views of the scholars, the following three specific questions have arisen : 


(i) Whether the teachings of both the Gltds are divine i. ¢. those of the Lord, and 
were reduced to a book form by Vyisa and were incorporated in the Epic by him? 


or (ii) whether both the Gltas were originally separate, independent religious treatises 
and were grafted on to the Epic at quite a later date by some un-known author? 


or (iii) whether the teachings of the Gltas have any borrowings from the Bible and 
Christianity? 


1, Telang, BhG. Trans., Sacred books of the East, Vol, VIII, Intro. p. 6; 
B.G. Tilak, Gita Rahasya, Appendix, p. 777. 
2. cf. Hibbert Lectures, p. 131. 
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A solution of the above-said three questions will alone help solve the problem about 
the real authorship of both the Glas. 


Some views about the Bhagavad Gita and the Anu Git@:; Before any solution to the 
problem of the authorship of both the Gitds is attempted, it would be worth-while to consider 
the views of various scholars on the same subject. 


Gita as a later Interpolation: Wheeler’ has taken the BhG., as a later interpolation in 
to the original Mbh., when he says: ‘“There remains one other anomalous characteristic of 
the history of the great war, as it is recorded in the Mbh., which cannot be passed over in 
silence, and that is the extra-ordinary abruptness and infelicity with which Brahmanical dis- 
courses €. g. essays on law, on morals, sermons on divine things and even instructions in the 
so-called sciences are recklessly grafted upon the main narrative ". Goldstucker* is also of 
the same view that the Bhg. was engrafted on to the main body of the Mbh. quite later on 
with a view to Brahmanize it, and is not the piece of the original work. Belvalkar® has admit- 
ted that the very old Mss KA and DA omit entirely the BhG., and even its existence was not 
recognised by Deva-bodha, the earliest commentator of the Mbh. Similarly, Ghose (Indo 
Aryan Literature and Culture, p. 213) is also of the opinion that the BhG., does not form 
the part and parcel of the original Mbh. The Suddha Dharma Mandala, published - 
(in 1935) the text of the BhG., and its introduction in English by Jan@rdana, and has made 
following astounding revelations regarding the compilation of the Mahabh®rata, which may 
throw some light on the question in hand. It is stated, that Yoga-Vyasa, known as Usana 
Kavi, was the author of twenty-four Bharata Sutras which served as the background for the 
Bharata-Samhita of 24000 Slokas by Bh@rgava- Vyasa; the Gita version in this Samhita had 
only 144 Slokas in 6 Chapters; it was Krsna Dvaipayana Vyasa who prepared the Mbh. of a 
lakh Slokas. The Brahmanas of Jambukhanda, overcome by malice and prejudice, invaded the 
cave Aérama of Vyasa and seizing the Mss threw it out to the winds; the thrown out Mss 
copies were collected by Vaisampayana, the sage’s disciple, who restored them to order; [ It is 
this version that went into preservation in the Archives of the Suddha Dharma-Mandala ] and 
the Brahmanas of Jambukhanda, however, soon realized their folly afterwards and collected 
whatever versions they could get out of the previously thrown out Mss., and they gave some 
shape to it. All these revelations account for the different versions of the Mbh., that have 
cropped up so far. And regarding the BhG., these tell that the original Gita was not the 
present onc with 700 verses but one with only 140 Slokas. Holtzmann‘ propounded the view 
that the BhG. contains a clear evidence to its being a work of two authors and, therefore, 
comprising two editions. Amongst the two authors, one expounded the philosophical doct- 
tines of the Sarhkhya and the ‘other the Bhakti doctrine of the Bhagavatas. The original 
Gita, as an episode in the Bhisma Parvan, had been composed for the former purpose only, 


1. History of India, Vol. I, p. 293. 

2. Goldstucker—West-Minister Review, April, 1868, p. 388. 

3. Belvalkar—Pusalkar's Studies in the Epics and the Puranas, p. 147. 
4. ‘Das Mahabharata’ IL. pp. 163, 165. 
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and the present one is a revised edition with the doctrine of the Bhagavata cult loosely grafted 
on the original work. 


Bothlingk doubted the correctness of this suggestion about the two authors and opined 
that an unprejudiced examination of the philosophical systems is necessary for ascertaining 
whether the philosophical portion was the original or the devotional one. 


According to Garbe,! the original Git& comprised the devotional stanzas. Thus, Garbe 
is quite opposed to Holtzmann and has strengthened his view by tracing out the history of the 
Bh&gavata religion which, according to him, had originated before the six systems of philoso- 
phy e.g. Vedanta-Sarhkhya, Yoga and Karma MImarmsa. B. G. Tilak* had also emphasized 
that ‘the present Glt& is not its original form but a developed form of original work.’ 
Hopkins*, too, says that the Divine-song (i. ¢. BhG.) is at present a Krgnaite version of an 
older Visnuite poem which might have been first an un-sectarian work, perhaps a late Upa- 
nisad. Thus, Hopkins did not include the present Gita among the occasional amplifications 
of the Mahabharata and believed in some original versions of the Gita which had been revised 
by the second editor for establishing a synthesis between all the philosophies. Rudolf Otto 
also stressed that the original Gita was of 133 Slokas on the basis that the context tells that 
Arjuna had first refused to fight but on the advice of Krsna, he was prepared to fight. Admit- 
ting this as the only theme, the rest of the discussion on many other points falls unnecessary, 
irrelevant, and seems to be a later interpolation. 


Gita an integral part of the Epic: There is another set of scholars who see in the 
Git® no revision at all, and take it as an integral part of the Mbh. 


P. C. Ray‘ expresses the same view: “The text of the Glta has came down to us 
without, it may be ventured to be stated, any interpolation.” R.G. Bhandarkar,’ though 
agreeing with the view that the Glt@ had been originally composed for providing a canonical 
work for the followers of the Bhagavata or Satvata religion, does not agree in looking upon 
the work in its present form as a revised edition of an original shorter work and treats it as a 
work that had remained in the same form in which it had becn originally composed. 
Edgerton® also says that there is absolutcly no documentary evidence to prove any other form 
of BhG., than that we have, was ever known in India. 


According to the traditional view, the BhG. is the divine work and not that of Sauti. 
(As the present Mahabharata version is traditionally thought to be that of Sauti, Gita is 
also thought to have received the final touch at the hands of Sauti). 


1. 1. A, 1908, Appendix. 

2. B.G. Tilak, Gité Rahasya, Vol. II, pp. 738, 739. 

3. Hopkins, R. I. p. 389. 

4. P. C. Ray, Mbb. Trans. 

5. ‘Vaignavism and Saivism and other minor sects’, p. 18. 
6. ‘Song of the Blessed one’, Chicago, 1925, 
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There is another view that Glt@ does not belong to the genuine Mahabharata but is a 
later interpolation and that it is not the work of Srl Krsna, but of a sage named Bhagaw4n!. 


According to the orthodox view, Git belongs to Sruti character, which had a human 
author.? Another evidence tells that Glt@ is the work of an individual named Vyasa® who had 
his personal name as Krsna-Dvaip@yana‘ and was the same sage who compiled the four Vedas. 
In the Santi Parva 177.2-5, the same sage is spoken of as having been born of Satyavat! and 
the sage Parasara of the Vasistha Gotra. 


The statement of the epic (Mbh, 1.1.96-97 : Oy wrtq qoq why vert afr 1 ay are ae 
arqisfer=rgrqfa:’ ) shows that the sage compiled the Bharata sometimes after the characters 
of the Epic had left the world, seemingly, the authorship of the whole Mbh. is attributed to the 
sage Vyasa. European scholars started a theory that the original compilation by Vyasa was 
pro-Kauravite and the present form was given by the subsequent editors wherein the Pandavas, 
being devotees of Krsna, are shown to be the faithful performers of God’s wishes, thus justi- 
fying their irregular actions. If this view is taken into account, the Gita is not the piece’ of 
Vyasa's original work Jaya-Itihasa or the Bharata Samhita. 


The famous commentator Madhusddana Saraswat! has treated the plot of the Glta as 
an allegory. He reads that three divisions of the Glta into three Satakas, correspond to the 
three periods of Great-sentence ( 7@rer™) ‘Tat-Tvam Asi’. Thus, he reads the concise 
phrase and the Vedantic formula into the scheme of the Gita : 


afererneed age feet: o< gee 1 
meet SATE: RET: STeTTATETST: 11 


M. Sen [Lord Krsna, his life and teachings, Vol. III, p. 117] holds the view that the 
Gita, in its present form, is not a later addition to the Mbh., but a part of the original epic 
and Lord was the real author and propounder of the whole of the Divine teachings of the 
Glta, though a subsequent writer might have given literary expressions to them. 


1, ‘Mab&bharata Mimamsa’ By Devidatta & W. D. Hill, ‘Preface to Gita's Trans. 

2. Op. cit. . 

3. Mbh. I. I. 18, 19; I. 62. 35; Sa. p. 346, 12. 

4. Besides, the tradition also tells us about several other Vya&sas i.e. VP. III. 3; Yoga Vasigtha II, 
3,21-31 (A. I. H. T. p. 316) and thus arises the difficulty of identifying Vyasa the author or com- 
piler of the Mahabharata and the Gita. It is important to note that the Bhp. 1. 1. 7, 14-25; 
XII. 6.8-80, has treated Vyasa also as identical with Badarayapa. Vyasa is called Badarsyana by 
the BhP., on account of his living in the hermitage situated in the midst of Badari (jujube) fruit 
trees (Bhp. I. 7.1-2). The clearest proof for Badar&yana and Vyasa being two distinct personali- 
ties in two ages is afforded by the reference to a Smpti in the Brahma Sutra I. 2.6; II. 3.45; 
HI. 2.17, Satkara in his Bhasya on Brahma Sdtra I. 3-29, 33; III. 1.1., 3-29, speaks of the 
author of the Great Epic and the Veda Samhitas as the sage Veda Vyasa, and Dvaipayana, 
while in 1. 1-2; I. 1.14, 31,42 he speaks of the author of the ‘Brahma Siira’ as Bhagawan 
the ‘Sdtrakara’, and an Acdrya and never as a Rgi by the name of Badardyana (I. 3.26). On the 
basis of the testimony supplied by Sankara, Vyasa Dvaipayana, the author of the Mahabbdrata 
was separate from Badaréyana, 
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Views of Scholars criticised : 

Views about the BhG., show the improbability of Lord’s entering into a long discourse 
with Arjuna on the battle-field. The episode in question has, however, some justifications as 
explained below : 


The traditional view ; The traditional view about the episode is that Krsna's colloquy 
with Arjuna in the battle-field was one of the incidents that had come down to the author of 
the BhG., as a matter of history. There is, therefore, nothing of any improbability in it and 
there is every chance of this being true. 


The allegorical view : The allegorical view of the episode in question, is that the same 
may be poetical exaggeration and creation of the poet’s own imagination, intended to teach and 
impress upon the minds of his readers with the higher spiritual lessons.. This opinion is formed 
from a comparative study of the 3rd Valli of the Ist chapter of the Kathopanigad and the Gita 
story. Seemingly, the author of the Glta had imitated the relevant passages of the Kath- 
opanitad (ic. the idea of taking the body as a chariot, the self as the occupier, reason or the 
Supreme Being as the driver of the chariot, the senses as the horses, the world of the senses 
as a toad to be travelled over), and all these facts of spiritual life had appeared to him 
capable of being represented allegorically as Krsna driving the chariot of Arjuna and imparting 
to him the great wisdom. As such, it may be assumed that, in fact, the story of Krsna’s serv- 
ing as Arjuna’s charioteer, and his addressing to him the divine teachings of the Glt® at the 
commencement of the battle, had come to the author of the Glt@ from the tradition, and he 
had poetically elaborated the same into a religious treatise dealing with morality, theology, 
ethics, philosophy, and psychology with the help of his own creative mind and poetical fancy. 
It follows from the above assumption, that the original source of the fundamental teaching 
of the BhG., was the said Katha passage and the same teachings were fitted into the story of 
Krsna’s colloquy with Arjuna in the battle-field coming down as a tradition by the author of 
the BhG. It also follows, that the author of the BhG., believed Krsna to be an historical figure, 
an incarnation of the Supreme God Visnu, though he has portrayed him in the BhG., not only 
as an individual but as a universal spirit not different from the individuals like himself. The 
author ignores his finite individuality and merges himself into the universal spirit which is in 
all the beings. He, in fact, means by Krsna his own inner-self. 


Krsna of the Bhagavad Gita and of the Epic : Krsna offered by the Gita for worship is, 
certainly, not the individual appearing at a certain time and space but the Universal-self whom 
we see as our own self, free from limitations of time and space. This is proved by reference to 
several passages of the BhG., especially in 6th, 7th and 11th Chapters. The view that the 
teachings of the BhG., are not those of the Lord and the same had been interpolated into the 
Epic later on, seems to be quite incorrect because Krsna had found a place in the Epic? 
alongwith the other characters of the great war, and, therefore, the episode about Krgna’s 


1, ‘Krsna and the Gita’ by S, Tattvabhdsana, M. R., Vol. 15, Jan-June. 
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colloquy with Arjuna on the eve of the battle must also be taken equally correct as the other 
incidents which are narrated in the Epic in relation to him and the other characters. 


The above-said views do point out that the kernel of the BhG., was originally pro- 
pounded by the Lord in the battlefield. but it has not been established who the real author 
was; who had elaborated the same kernel into a regular religious treatise and incorporated 
it into the Epic. The real author may either be Vyiisa, the contemporary of Krsna, who 
is believed to have written the original Mah@bharata of 24000. Slokas, or Vyisa Dwai- 
payana who wrote the 2nd recension of the same work, or also Ugrasrava Sauti who gave 
the final touch to the Mahabharata. And to decide who amongst these three authors of the 
Mbh., was the real author of the BhG., and the Anu Gita, recourse will have to be taken to 
the process of elimination after examining all the available evidence, both the external and the 
internal, and by comparing the texts of both the Epic Mbh. and the BhG. on linguistic basis. 
But before such an attempt is made, it would be of interest to study the date of the BhG., 
because its date has a direct bearing on the question of its authorship and once its date is 
established, its real author can easily be ascertained. 


The Date of the Bhagavad Gita: Different dates have been assigned to Gita by 
scholars. According to the tradition, the Glt@ teachings were revealed at the end of 
‘Dwapara- Yuga’ which is also the date of the Mbh. war. The internal evidence of Gita itself 
justifiies the age only prior to the system-making age of the Sanskrit Philosophy. The general 
character of the Glti, its subject, the character of its style and language, the nature of its 
versification and its attitude towards the Vedas, and its allusions to the other systems of 
speculations point out only a date prior to the Hindu Systems of Philosophy. Fitz Edward! 
Hall is also of the same opinion. On the other hand, it is emphasized that Glt@ has no where 
referred to the six systems of philosophy. As regards the circumstantial reference to the word 
*Yoga’ found in the Gita, it is held that it expresses the sense of considering both sorrow and 
happiness equally and not the sense assigned to the same word by Patafijali when he says 
that ‘Yoga is the control of the senses’ thus : ‘atrfewerqferfrata,’, 


V. Gopala Aiyer in his work on ““Hindu-Chronology” has assigned the date 1194 B.C. 
to the Mbh. war and Glt@. Telang* has placed Glta's age before that of Apastambha i. e. 3rd 
Century B.C. Bhandarkar,* too holds the same views. Bala Ganga Dhar Tilak, also writes 
thus “‘that the date of the present Gita must be taken not later than 500 years before the Saka 
Era. ‘“{Glt& Rahasya, Vol. II, p. 80] 


Quite contrary to the views of these scholars, is the view put forth by Garbe* that the 
date fixed by Telang is not correct, that the original GltA must have been written 200 years 
before Christ and that its revision took place in the 2nd Century after Christ. 

1, Preface to the Sashkhya-Sara, p. 7. (Bibl., Indica. Ed.). 
2. SBE, Vol. VIII, Intro. pp. 21-34. 

3. V.S., p. 13. 

4. Garbe’s Intro. to Bh. Gité., I. A., 1908. 


A Critical Study of the Life Events of Krsna 149 


Observations made above only show that there is a big difference between the date 
assigned by the modern scholars and the traditional date of the BhG., and as such the 
same is of little or no value for locating the real author. The external and internal evidence as 
available, will now be examined to see, if the same can be helpful in locating the real author. 


The External Evidence : Kalidisa is the earliest author who has referred to the 
BhG. (RV. X. 31; KS. I1.3-15). K@liddsa has been assigned the date round about Ist Cent. B.C. 
to 4th Cent. A.D. All that can be said on the basis of Kalidasa’s reference is, that the lower 
limits for the Bh. Glt# may be 400 A. D. The dramatist Bh&sa who is said to have flourished 
long before Kalid&sa, has written a stanza in a Drama named Karna-bhara thus : ‘aisha awe 
ext feat g awa am’, This is exactly the same as that of the Gita 1.37. viz. @ 
wraafe eri’, It is also proved from the other Dramas of Bhasa that he was fully 
conversant with the Mbh. and the Bh. Gita. It, therefore, follows that the BhG. existed before 
Bhi&sa i. e. round about Ist Cent. B.C. On the basis of the various similarities of the Philo- 
sophical ideas of the Bh. Gita and the Puranas, the date of the Glté may be fixed earlier than 
that of the Puranas, because the latter have borrowed their fundamental ideas from the Mbb. 
The same is the view of John Davy (Bh. Glt% Trans.) when he says : “In fact it is impossible 
to read the Bh. Gita and the Puranas without feeling that we are trading upon that same 
ground.” Therefore, the Bh.Glta may be dated at least 100 or 200 years earlier to the date 
of the Puranas. T. G. Kale has brought forward the fact that in the Baudhayana Grhya 
SOtra (2.22-9), the stanza ‘Tw 9% of BhG. 9.26 has been taken Verbatim with the 
opening remark ‘serg-wway’. Besides, there are many other instances of Glta’s verses being 
referred to in the ‘Baudh®yana Sitra.’ The date of the ‘Baudhdyana Sitra’ is 3rd Century 
B.C. according to Prof. Buhler (S.B.E., vol. II, Intro. pp. XLIII). Kale, however has 
placed the date of the Baudh@yana in 700-800 B.C. But this date does not seem to be correct. 
The old Bauddha canonical work though referring to the four Vedas, and the six Vedangas, do 
not mention the Bh. Gita at any place. But it is proved by Kern in his book “Manual of 
Buddhism”, p. 122, “a book of the Mahayana sect refers to Glt& by the words” Srl-Krana- 
Jnana”. On the basis of this very fact, it may be said, that the Git4 was in existence long 
before the Mahayana school of Buddhism. 


On the basis of the external evidence detailed above, it may be said that the date of the 

. Baudhayana Sitra being 3rd century B.C., the date of of the Bh. Gita may also be fixed bet- 

ween 3rd to Sth Century B.C., because the Bh. Glt@ was known both to Baudhayana and 

Aévalayana and the history of its gradual acceptance as an authoritative work can also be 

traced right down to the date of Sankaracarya (8th Cent. A.D.), who was the first person 
to comment upon it. 


The Internal Evidence : The work bears plain marks indicating, that it belongs to an 
age prior to the age of the six systems of philosophy. The style and the language of the Gita 
shows that it belongs to the age prior to the date of the classical literature comprising dramas 
and poems. The style of Gita is archaic and simple and long compounds are not much used 
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in it. A few words e.g. 9, ¥ and & are indicative of the great antiquity of the ‘Bh: Gita. 
Thus, on linguistic basis, the Bh.GItA is much earlier than the classical Sanskrit literature (4th 
or Sth Cent. A.D.). The meterical scheme, used in the Bh.Glta verses, also shows that it bears 
much similarity with the prosodical scheme followed by the Upanigadic authors. Gita’s 
attitude towards the Vedas, expresses reverence of a particular character which is also the great 
characteristic of the Upanigadic teachings i. e. the precepts of the Vedas are suitable to one 
class of the people who are materialistic, but not to those who wish for summum-bonum. 


On the basis of the above-said internal evidence, the Bh. Glta may be placed round 
about the 3rd Cent. B.C. to the 6th Cent. B.C. In view of the oft quoted words of Whitney, 
“the dates of the Sanskrit works are the pins set up to be bowled down again’, it would be 
quite fair to state that as the dates of all of the Ancient Sanskrit works are not settled with 
any certainty, it.is quite un-worthy of any scholar to merely conjecture on the date of the 

” Vedas, the Upanisads, the Mahabharata or the Gita. But this much may be said with some 
certainty that the original Gita was composed in the days of Mbh. war by Vyasa who was a 
contemporary of the Mbh. heroes, and that its revision took place after the age of the Upani- 
sads before the age of the six systems of philosophy. 


(C) The Authorship of the Bh.Gita : The question of the real authorship of Bh. Gita 
had already been taken up and it was observed that any one of the 3 authors of the Mbh., 
might be the author of the Bh. Gita as well. To ascertain the same fact, recourse will be 
taken to the process of ‘elimination; and to arrive at the real author by eliminating the other 
two on the basis of the internal and external evidence. 


The Internal Evidence : 


(a) The fundamental ideas of the Bh. Glt& have already been traced out to be the 
imitation of the similar ideas found in the Kathopanisad. B.G. Tilak, who has held Gita to 
be an integral part of the the Mbh., is of the view that Glt&, in its original form, is the work 
of the author of the original Mbh. i.e. Vyasa. This view is based on the ground that the 
Bh. Gita has been referred to at 6 places in the Mbh.,! e. g. at 3 places in the Adi Parva and 
at 3 places of the Santi Parva. A reference to the Bh. Gita is also found in the Anukrama- 
nik& or the Table-of Contents of the Mbh. 


(b) ‘Dhrtaragtra Vilépa’ (King Dhrtarastra’s lamentation before Safijaya) in the Adi 
Parva is the table of contents of the original Mahabharata of Vy4sa, as the King mentions 
therein all of the important events which are found in the extant Mbh. The mention of the 
Viswa-rdpa having been shown by the Lord to Arjuna to dispet his doubts and misgivings, is a 
distinctive feature of the Bh.Gita, and, therefore, a mention of the same in the Mbh. I. should 
settle the issue once for all. On the basis of this fact alone, the authorship of the original Gita 


1. cf. B.G, Tilak, ‘Gita Rahasya,’ pp. 727-30. These six references are met within the Adi, Santi 
and Aivamedbika Parva. 
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must necessarily go to Vyasa, the author of the original Mbh., who was also the contempo- 
rary of Krsna, and the other heroes of the Epic. 


(c) Many of the speeches of Krana, which are scattered throughout the Mbh., show 
clearly that the Bh. Gita also embodies the divine teachings of Krsna, because the true spirit of 
all the said speeches of the Lord and the teachings contained in the Bh. Gita is the same 
sound philosophy of religion and human conduct, which pervades the utterances of the 
Lord .in the Mbh. and the Gita. It follows that the Bh. Gita contains the divine teachings of 
the Lord. 


(d) Slokas 42, 43 and 44 of the Ilnd Chapter of the Bh. Gité (Sarhkhya Yoga) and the 
Govardhana-Ltla episode depicting the boy-Kysna revolting against the age old rites and cere- 
Monies sanctioned by the Vedas, prove conclusively that Krsna had sown the seeds of his 
future religion while a boy and that he had formulated and expounded the same principles 
later on with profound philosophical reasonings in the Bh. Glta. 


(e) This verse of ‘Santi Parva’ also assigns the author-ship of Gita to ‘Krsna Dvaipa- 
yana Vyasa’. Sa. p. 212.34 : 
orem ys tefer ngfeg fey 1 
duet frog fret ET gt 


The External Evidence : 


(a) The external evidence supplied by Sankara, the famous commentator of the 
Brahma Sitras, Upanisads, and the Bh. Gita, in his commentary on the Gita (Calcutta Ed., 
1927, p. 6), and Vrhaddranyakopanisad (p. 841, Biblothica Ind. Ed.), proves that Vaysa was 
the real author of the Bh. Gita. 


(b) A reference to Vyasa in the Gita itself [BhG. x. 37] rules the view about Gita’s 
authorship as he could not have praised his own self in a treatise written by him. And unless. 
this point can be explained satisfactorily, it would be incorrect to assign the authorship of 
the Bh. Glt@ to Vyasa. In this connection, the probability looks to be that ‘Vyasa’ was a sort 
of an epithet in vogue in ancient days, which was attributed to persons possessing particular 
qualifications. As such, Vyasa, the author of the original Mbh., and a contemporary of Krsna 
and the other Epic heroes, had perhaps referred to a Vyasa who might have flourished before 
him and was thus worthy of reverence implied in the relevant reference of the Bh. Gita, 


On the basis of the above study, it may be finally concluded, that Vyasa Dwaipayana, 
was the author of original Bh. Gtla } of 133 or 140 Slokas which were elaborated in turn by 
Vyasa, Vaisampayana and Sauti, who gave it the present form. 


1. Attempts have been made to find the real form of the BhG, as originally composed by Vyasa, 
the writer of the original Epic, Rudolf Otto (as quoted by Tadpatrikar in P. O., Vol, XI, p. 20 
in “New apprcach to the Bh. Gita), has tried to prove that the original Bh. Gita contained only 
133 Slokas which are I. 1-2, 13; IJ. 20, 22, 29-37; X. 1-8; XI. 1-6, 8-12, 14, 17-51; XVIII. 58 -61, 
66, 72-76. Similarly, the Gita brought out by the Suddha-Mandala Madras, has also quoted # 
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(D) Fhe Authorship of the Anu Gita : 


Like the Bhagavadgita, Anu Gita is also said to have been narrated by Lord Krena. 
It consists of thirty six chapters and forms part of the ‘ASvamedha Parva.” This work does 
not command much reputation like that of the Bhagavadglt@. May be, because it is a some- 
what modified form of the Gita or because it is a sort of continuation or rather recapitulation 
of the Bhagavadglta. 7 


The work is introduced in the Mbh., after the great war was over and the Pandavas 
had fully éstablished their kingdom. Krsna wanted to take leave of Arjuna, who, however, 
gave his approval to it, but requested Krsna to repeat the instruction which he had already 
imparted to him on the eve of Kuruksetra-war. Krsna, however, told Arjuna that he could 
not repeat verbatim the previous instructions, but would impart to him the same in some 
other form and manner. 


The Problem : The background provided by the circumstances under which the Lord 
had to impart to Arjuna the teachings contained in the Anu Gita, as given above, gives rise 
to the following specific questions which need to be investigated : 


(i) Whether the Anu Gita forms an integral part of the original Mbh., or is a later 
work which had been interpolated into the Epic subsequently; and (ii) If the Anu Gita be 
the part of the original Epic, does it contain the divine teachings of the Lord, which were given 
the book form by Vyasa, the author of the original Mbh 7” 


To find a satisfactory solution of the above said problem, it would be necessary to 
examine the available evidence comprising the internal as well as the external evidence, as 


done hereafter : 


(a) The Internal Evidence : The internal evidence comprises some hints found in 
the work itself which assign the authorship of the different parts of the work to different 
persons. These hints are : 


reference in the introduction, which tells that the original Bh.Git& contained 144 Slokas and 
was divided into 6 chapters. The reference in question thus mentions a Gits having 11 Slokas 
more than 133 Slokas of the original Gita, as found out by Otto. The difference is, however 
quite negligible and the reference given by the Suddha Mandala is worthy of more credence than 
the guess work of the scholar Otto, Hoitzmann held that 3 chapters of the Bh. Gits which 
preach the Sa:mkhya doctrines, are only the original ones. According to Garbe, however, the 
chapters dealing with the devotional doctrines should only be treated as constituents of the 
original Bh. Gita. M. Sen has held that the whole of the Bh. Gita comprises the original 
Krgpa-teachings except those of the verses which extol him viz. II. 34-37; X, 21-31 & XVIII 
67-68. As remarked above, the reference quoted by the Suddha Mandala of Madras is quite 
trustworthy, as it compares well with the views of Rudolf Otto. So it may finally be taken that 
originally the teachings of the Lord comprised 144 Slokas only and were given the book-form by 
Vyasa, the contemporary of Krsna and the same were elaborated subsequently by the later 
writers of the Mbh. (Vyasa, Vaisampayana and Sauti). 
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(i) In the beginning of the work, personal pronoun is used for the Supreme-Being and 
the passage is put into the mouth of the Brahmana and not of Krsna; (ii) In another 
passage, the listener is addressed as O Partha, while in the narrative it is the wife of the 
Brahmana; (iii) The scheme working in the composition of the Anu Gita is also of such type 
which can give easy way to ‘interpolations’. Such type of a scheme is also found in the 
Santi Parva of the Mahabh&rata, Yogavasistha, Paficatantra and the Kath@saritasagara, which 
afforded enough scope for interpolations. 


(b) The External Evidence : The external evidence is supplied by SankaracArya who 
says in ‘the Vrhaddranyaka Upanisad Bhasya,’ that the verse quoted by him is from the Anu 
Gita which has Vyasa for its author. 


An examination of the evidence adduced above shows that although Sankaracarya, a 
renowned ancient Indian Scholar, has testified that the Anu Glta@ had Vy4sa as its author, the 
internal evidence proves sufficiently and conclusively that the author of the same work could 
not have been: Vyasa, the author of the original Mbh. It follows, therefore, that Anu Gita 
is a work composed by some one else and, therefore, the same did not form an integral part 
of the original Epic composed by the said Vyasa, and had been interpolated into it at a later 
date; that the teachings contained in the Anu Gita are also not those of Lord Krma, though 
the same are more or less a repetition of the teachings contained in the Bh. Gita. 


Inferences made in the fore-going study may be summed up as follows : The improbabi- 
lity about Lord Krsna’s colloquy with Arjuna in the battle-field just on the eve of the war and 
His entering into long dissertation touching morals, ethics, and profound religious philoso- 
phies is meaningless as, the episode in question came down to the author of Bh. Gita as a 
‘tradition’ (and the tradition is generally true than false). In all probability, the kernel of the 
teachings of the Bh. Gita was from the Lord Himself, which had been given the book-form by 
Vyasa, the author of the original Mbh. The reference about Vyasa found in the Bh. Gita 
does not necessarily mean that the same refers to Vyasa, the author of the Bh. Gita, because 
the word Vyasa appears to have signified the epithet Vyasa which may have been attributed to 
learned sages possessing requisite qualifications, and thus the reference to ‘Vyasa, in the Bh. 
Gita could mean that the same referred to some such Vyasa who might have flourished before 
Vyasa Krsna-Dvaipayana, the author of original Mbh., and a contemporary of Krsna. On 
the basis of available evidence it is observed that Vyasa had composed the original Bh. Gita of 
6 chapters with 144 Slokas, which was revised and re-written later on into the extant form by 
the subsequent writers. The kernel of the teachings of the Bh. Gita did form an integral part 
of the Mbh. composed by Vyasa originally, is amply testified by the Vildpa of King Dhrtarastra 
wherein he had practically mentioned all of the important events of the war, as also the Viswa 
Rupa shown by the Lord to Arjuna, which is the special characteristic of the teachings of the 
Bh. Glia. 


The Bh. Gita in the extant form contains much of allegorical matter besides the kernel 
of its teachings provided by the historic episode of Krsna’s colloquy with Arjuna in the battle- 
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field on the eve of the war, and Krsna portrayed in it for worship is not the historical Krsna, 
but the universal self whom we see as our own self. The Anu Gita does not contain the divine 
teachings of the Lord, nor was written by Vyasa, but was interpolated in the Mbh., by some 
writer much later, but certainly before Sankaracarya. 


KRSNA AND THE GOPIS 


There is much controversy over Krgna’s youthful love with the Gopls. There is much 
to attack and much to defend. Attempts have been made in different ages from different 
quarters to meet this natural question as to why Lord Krsna is portrayed in the source-books 
in amorous colours. Surely a great man of the calibre of Krsna, whom many a people regard 
as the Incarnation of Visnu, could really not be one possessing so low a moral character. 


Krsna’s activities, as depicted in the Puranas ( VP, HV, BP, PP, BVP, and BhP. ), 
expressive of his amorous relations with the Gopls, such as ‘Rasa-Lla’ (community-dancing at 
night) and concealing of the garments of the Gopis (only described in the later Puranas e.g. 
BhP. and BVP ), have been viewed differently by different scholars. They are criticized 
adversely by some’ on the ground that as Krsna was born a human-being, any breaches of 
the rules of human-society by him cannot be up-held. The angle from which Bhandarkar 
and Bankim Chandra Chatterjee have looked on the same subject, however, leaves no room 
for any other attitude than the total rejection of the stories appertaining to the Gopls on the 
ground that the same cannot be reconciled with the greatness of Krsna’s character outside 
Vraja in the later periods of his life. There are attempts made to justify the amorous acts 
of Krsna by the Bhagavata-Purana, the commentator Sridhara, and the followers of the 
different sects of Vaisnavism (e.g. that of Nimbarka, Vallabha, Jiva-~Goswaml! and, last not the 
least, ViSvanatha Cakravartin). But their arguments cannot satisfy those who are more 
rational-minded than the devotional and the spiritual ones and especially those who are less 
imbued with truthful spirit as a result of the Western education. It is, therefore, very 
necessary to solve this riddle, because if portions of Krgna’s life-story relating to his amorous 
sports with the Gopls be kept out, then the remaining ‘life-story’ remains full of greatness 
and is quite-exemplary. The adverse criticism on Krsna is only directed against his alleged 
amorous relations with the Gopls, It is quite necessary, therefore, to study thoroughly the 
relevant portions of Mahabharata and the earlier contemporary works bearing on the same 
subject. The Purana’s accounts dealing with the same subject are not to be taken into 
account, as these were composed and revised at a quite later date and, therefore, they lose all 
genuineness and authenticity so as to find out whether the licentious descriptions of the 
amorous acts of Krsna have any historical footing or whether the same are merely the result 
of the fanciful imagination of the poets and authors of the source-books of Krsna-Katha. 


STUDY OF THE AMOROUS RELATIONS OF KRSNA WITH THE GOPIS 
IN THE MAHABHARATA AND CONTEMPORARY WORKS 
The Mahabharata : The Mah®bharata, the earliest source-book of the life-story of 
Kpsna, is completely silent about Krsna's relation with the Gopls. Sigupala, a strong critic 
1. R.G. Bhandarkar; Bankim Chandra Chatterjee; J. Murray Michell; Hopkins & George Howell. 
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of Krsna's juvenile activities, totally avoids referring to Krsna’s relations with the Gopls 
in the Sabhaparva while badly traducing Krsna. If Krsna had really any such bad relations 
with the Gopis, Sisup@la, an arch enemy of Krsna, would not have avoided this in his speech 
which referred to all the other activities of Krsna. It is quite clear that up to the time of the 
composition of the Maha@bh@rata, there was no such slur on Krsna’s personality relating to 
the Gopls. The same account is evidently the creation of the later age, and is not based on 
any historical footings. 


According to the scholars headed by R. G. Bhandarkar, Mahabharata may also be 
taken to be completely silent about the Gopl’s connections with Krsna, because they take the 
only verse? referring to such alleged relation to be later interpolation. 


(ii) | Buddhacarita and Balacarita : The other works which speak about Gopls are 
Buddhacarita written by Aévaghosa in the beginning of Saka-era and the Bala Carita written 
by Bhasa, a dramatist of the same period. The reference to the Gopls made in the Buddhacarita 
(ee veayat at atfrafeaqery 1 oaee Wied fe care om meatier 1 (Buddhacarita. 
IV.14) only suggests that the notion of the Gopls having affectionate feeling for Krsna was 
prevalent among the people and the references made by Bhasa ‘weud! eratetsfery qeret 
wowerefe: | ag gedtas are watfequeresfa 11 (Balacarita III.3) shows that people believed 
Krsna having played ‘Halllsaka’ dance with the Gopls. 


(iii) The Puranas: VP. and H. V. (which is called as ‘Khila’ i. e. supplementary of 
the Mahabharata) are contemporaneous with the final version of the Mahabharata. Vignu 
Purana has assigned chapter 13th of the Sth Arisa to the Gopls-Krsna legend, and it depicts 
Krsna as playing Rasa (a sort of dance) with the Gopls (the cowherd maidens). It also men- 
tions a particular Gop! (the primary form of Radha's personality). It may be noted that the 


1. The word ‘Gopi’ is found in one verse ofthe Sabh4-Parva in Draupadi’s prayer addressed to 
Kyyna in the Kaurava court. Draupadi while being dragged and ripped of her clothings, called 
Kygoa as “Gopi-Jana-Priya”; 

vargerarst way xirer faferat aft 1 

wife | grewrarfag ! geritdtaafiva ou’ Mbh. II. 68.41 
It appears that Krgna's ‘Gopi-Lilas’ were added much later i. c. in the V. P, HV,—further deve- 
loped in the BhP., BVP, and PP. on the basis of the afore-said verse containing the epithet 
‘Gopi-Janapriya’ of Krsna. But quite contrary to this view, a totally different view is set forth 
by Aca&rya Baladeva Upadhyaya who says that the word ‘Gopi-JanaPriya’ i.c. dear to the Gopis, 
in itself connects Krsna with the Gopis directly and, therefore, such alleged relations of Kygpa 
should not be called the creation of the later age. In this connection, the opinion of C.V. Vaidya, 
as given in his work “Mahabharata Mim&ms&", that at the time of the composition of the Mabé- 
bharata’s final version, the notion of Kr3na's relations with the Gopis was of a sacred type and 
devoid of any sensuous touch, seems plausible. If the epithet ‘Gopi-JanaPriya’ would have 
been a slur on Krsna, the poet would not have placed it in the mouth of Draupadi who was a 
strong admirer of Krsna and also who was herself in a very pitiable condition. On the other 
hand, this epithet might have had the impression of ‘the saviour of the weak female-folk’. The 
literal sense of the word ‘Gopi-Janapriya’ i, e, one who was dear to jthe Gopis, also does not 
suggest that the Gopis had passionate affection for Krsna. 


156 Krtna-Katha & Allied Matters 


reference to Krsna and the Gopis in the Visnu Purana is the same verbatim as in the Brahma 
Purana. As defined by the famous commentator Srfdhara,! Rasa means a particular type of 
dance played for recreation. According to this definition, ‘R¥sa’ is a ‘Group-dance’ played 
by the young men and women and has no erotic sense in it. So if Krsna played this type of 
dance with the Gopts, there is no evilin it. Besides, in the ‘Rasa Account’ there are few 
‘stanzas * (alluding to the dalliances of Krgna with the Gopts ) which bring slur on the name 
of the great hero. These stanzas need to be interpreted grammatically and the idea about the 
relation of Krsna with the Gopls should only then be formed. ‘Ram’ is the root from which 
all the words conveying erotic sense are derived. These are: ‘Rati’, ‘Raram’, ‘Ramayanti’, 
‘Ratipriyah’, and ‘Reme’. These words are taken in the sense of ‘sexual pleasure’, dallied, 
please or gratify, fond of amorous sports etc. The root ‘Ram’ is, however, found to be used 
in olden times in the sense of ‘mere playing’ only. Panini has taken this root in the same very 
sense (‘% Steamy i.e. ‘Ram’ root is to be used in the sense of playing). The other 
erotic meaning ‘amorous dalliance’, which can be the secondary meaning of Krid&, has been 
assigned to it quite later on. So it would not be wrong to take the root ‘Ram’ used in 
these words in the sense of mere-playing. This point becomes more clear from the following 
stanzas of the same work in which those very words e. g. Rama, Ramayanti, and Ratipriyah, 
have been used in the sense of ‘mere play’ and refer to Krsna in connection with the cowherd 
lads referred to as Vatspalas and Gopas. 

a oe wae getter: | 

@ é fers ger: go wi TT 

a Stead tere: ger wedterfery | 

erates er oagat at: stented 1) 

water oferafa ater aferaran: | 

arava: geortared arafer er efafaar: 11 


The words ‘Rati’, ‘Reme’, ‘Ratipriya’ used in connection with the Gopfs and Krsna in 
the Rasa-description of an ancient work, like Vignu Purana, should also be translated in 


1, Sridhara: saerafrrrgent ettyetrrany 
BhP. Comm. aeectret srratqeafeatet aay 1 
2. raf ver gaqyraretatcary | 


fatter ag atitferdrertefe eft 11 
aria: sarifearfaniife: agerecy 1 
wom camnestiverrcafet gfe 1 
a am ag atitfrcrmager: 1 

an: ardaror: oferta: fq fata fireret 1 
ger aratra: cay craferefaricar: 11 
asf Sateen array aqyet: | 
Ww obrataren ang afrerfer 11 

VP.V,13.15, 47, 57-59 
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the same sense as ‘play’, ‘played’ and ‘fond of play’. Therefore, it is not improper to con- 
clude that Visnu Purana, while giving the description of Krsna’s relations with the Gopis, 
meant only that the Gopis merely used to play joyously with Krma. 


(b) HarivarnSa : Harivarhsa has referred to Krsna and the Gopis in chapter 20th. 
In this account it is nowhere stated that Krsna played Rasa-Dance, but it only says that Krsna 
played ‘Halligaka’ (and the chapter in question has been named as ‘Halllsaka-Kridanam’). 
The word ‘Hallisa’ like ‘Rasa’ has been interpreted differently by different scholars! and the 
sense underlying all the interpretations isthe same. Halllsa like Rasa is a group-dance in 
which women also took part along with men. Thus, Hallisa and Rasa are synonyms. 
Harivathéa says quite briefly about the playful pranks of Gopls and Krsna. It does not say 
much about the Rasa-Dance but only makesa mention of the Gopls as ‘mad after Krsna’, 
trying to touch His limbs with theirs; and doing all such actions of passions (a & 
whetaredic = ayitewt). In a later chapter, (III.82) a clear hint to the amorous 
plays of Krsna with the Gopls is also found. Thus, from the analysis of the Hari- 
vatnéa account, it may be gathered that Rasa and Halllsa were a sort of mixed entertain- 
ments in which men and women joined without any restriction of age, and that the same 
had singing and dancing as the principal features. It is said that all the cowherdesses placed 
themselves in couples in a row and engaged themselves in merry-making and singing the deeds 
of Kryna. The dance was accompanied by the music of their bracelets and songs, while 
Krsna sang about the moon of Autumn. This account is almost in conformity with that 
of Visnu Purana and, therefore, all that has been said with regard to the interpretation of 
the passages of Visnu Purana, is also to be followed in the case of HV. 


(c) The Buddhistic Literature : The Ghata Jataka, a Buddhistic work is totally silent 
about any questionable relations of Krsna with the Gopls. This conclusively proves that 
all the amorous acts attributed to Krsna in some of the Puranas were the outcome of fanciful 
imagination and sensuous thoughts of the poets of later age. 


(d) The Later Purdnas : Although no credence can be given to the accounts of the 
later Puranas, yet it would be worth while to make a mention of their accounts, as it will help 
in finding out the root cause behind Krsna’s alleged amorous relations with the Gopls. The 
BbP. like the HV., following the details of Visnu Purana, gives a detailed description of the 


1, Nilakaptha ward: weed: EeetaNeTy | CHET {eT 
HV.2.20.35.TIka agia: effin: set de cee 1” 
Hemacandara : « wuatr yo aeqet etterigedteegea 1” 
Tarsnatha ey “ edtet aeedresrct 1” 

(Author of Vacaspatya) 
Amarkosa =: Aoatitat aveditqerrnt geeiterstag: 1” 
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“R4sa-Dance’ in five' chapters of the 10th Skandha. Besides, the Bhagavata has added the 
incident of the “stealing of the clothings” of the Gopls. It is said that while the Gopls were 
taking a dip in the holy waters of Yamuna, Krsna took away their clothings and agreed to 
return them only when the gopls were ready to take the same themselves by exposing them- 
selves naked before Krsna. This incident, however, is only mentioned in the Bhagavata 
Purana and not in any other old sourc-book of Krsna-carita. Therefore, it has no validity 
with the Rasa-dancs of the Gopls with Krsna. The BhP. also refers to their attachment for 
Krsna in their previous life (BhP. X. 21.22). All this is, therefore, the fanciful imagination 
of the poets of the Bhagavata. The R4&sa description of the same is not to be taken into 
account, as it is the work of the poetic imagination of the Bhagavatakara. 


The Padma-Purdna and Brahma Vaivarta Purdna: Both these later Puranas treat the 
topic in question quite lavishly in a romantic way, and the authors seem to have pictured 
Krsna in quite different colours. Seemingly, they handled ‘Krsna Carita’ with much vulgarity 
(obscene language). It is considered quite shameful and is against the decorum to write such 
licentious accounts, but the authors of these Puranas have given such an indecent account 
regarding Krsna’s playful pranks with the Gopls, which is even un-worthy of reading as 
well as of thoughts. The BVP. IV.28 describes the Rasa of Krsna on the basis supplied by the 
earlier works but makes an addition of Krsna’s pledge to the Gopls at the end of ‘Clra- 
Harana’ episode of his promise to play with them R&sa-dance shortly after three months 
«fag req wach qa Bley war ag qarat Hfeere 11’ TV.27.234) This Purana, after describing 
R&sa-dance of Krsna, devotes a great portion to the amorous sports of Krsna with 
Radh@ and other girls. It is said that amorous sports went on for one month (IV.52). Such 


1. There is a great controversy over the matter whether the Rdsa-Paficidhyayi of the BhP., des- 

cribing the dalliance of Krsga with the Gopis, gave rise to the GopI-Krsna notion or the same 
was incorporated after the composition of the Bhp.; in order to justify the then prevailing ‘Gopi- 
Krsna-cult, The Madhvas do not accept the ‘Risa-Paficddhyayi as a genuine portion of the 
BhP., because of the fact that it says so much on the amorous conduct of Krsna with the cow- 
herd maidens and they believe that the same had been added to it later on. Moreover, on the 
basis of some external and internal evidences, some scholars also hold that the ‘Rass Pafica- 
dhyay? is a later interpolation in the BhP., made by the Ac&ryas of the later sects. For instance, 
“Dandi Swami Sri Sahjananda Saraswati, in his article on Sri Krynacarita of Srimad Bhagavata’ 
in ‘Sri Kpgpadka of Kalyana’, says that there is a very old hand-written copy of Bhigavata io 
the library of the “Royal Asiatic Society” of London which does not include the five chapters on 
Rasa of Kyyoa. It thus proves that the genuine Bhagavata had no such amorous reference to 
Krsna and the Gopi-affair. But this argument loses its force, because even if the whole of the 
Rasa description of the Bhagavata is to be excluded on the said basis, the amorous descriptions 
given in the VP and the HV in the context of Krsna’s R&sa-dance have still to be faced and, 
therefore, the same cannot be excluded on any such basis. 
The Puranas hold a unique place in the history of the religious literature of the Hindus. The 
BhP. is,the most popular from the fact that it has been commented upon by many ancient Rgis 
and Acaryas. Thus, if some of the narrations in the Bhp., about Kr3na’s dalliances with the cow- 
herdesses are couched in an obscene and objectionable language, it has to be kept in mind why 
all the afore-cited learned scholars have not seriously objected against the same. 
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an elaborated description of Krsna’s childish sports seems to be also due to poet's own liking 
for such ideas. The Padma-Purana seems another attempt to write on Krsna and the Gopls 
in an obscene manner. Though the description of Krma and the Gopls given in the Padma- 
Pur&na is quite vulgar, it may be noted that in the very beginning of the same descriptions, 
the author has referred to the Adhyatmic sense under which he has viewed Krsna and the 
Gopls (chapters 70 to-80 of the Patala Khanda). 


Thus, the absence of any reference to the alleged amorous acts of Krsna 
with the Gopls in the Mbh., is a vital point which proves conclusively that Krsna had never 
any amorous relations with the Gopis. The Ghata-Jataka, an authentic work of the 
Buddhists, composed in about 3rd Cent. B.C., does not contain any reference to Krsna’s 
amorous acts. Buddhacarita and Balacarita, which were composed in the beginning of the 
‘Saka era’, are free from any reference to the amorous acts of Krsna: The former is an histo- 
tical work and the latter, though a drama, contains references to all the exploits of Krgna’s 
early life. The VP. and BP. which are considered to be the oldest also similarly contain 
no reference to any of the alleged amorous acts. These facts, therefore, conclusively establish 
that the various amorous acts attributed to Krsna in some of the Puranas, are without 
any historical basis. The rest of the Puranas namely the Harivathéa, PP, BVP, and the BhP, 
are all full of absurdities and later interpolations and, therefore, all references found therein 
regarding Krsna’s amorous relations with the Gopls need to be rejected outright as “later 
interpolations.” 


The absence of ‘Gopi-Krsna relations’ in the Mahabharata, and the Rasa 
account of the older Puranas are sufficient to show how all the said works have treated 
Krgna’s relations with the Gopls. Though, these relations have no historical basis or truth 
in them, the authors of some of the late-Puranas have dwelt on the love of the cowherdesses 
with Krsna in a most disgraceful manner. It need to be stated that some of the sources state 
that Krsna was at that time only seven years old, while some others state that he was then of 
ten year’s age.* So any amorous play with the girls of the place is clearly out of question, as 
the same is physically impossible. The only fact seems to be that the boy Krsna was very attra- 
ctive in appearance and quite sharp in his intellect. He was, therefore, quite naturally endeared 


1. Because the amorous descriptions may be deemed as the fanciful imagination of the sensuous. 
authors who very cleverly managed to interpolate the same in the said Puranas with a motive to 
find a shield to cover their own similar immoral indulgences under the sanctity so provided by 
describing the Gods in the same colours. 


Dr. Bhagaw&n Dass in “‘Krspa—a Study of the Avataras” at pages 161-162, has mentioned 
‘a very interesting piece of historical event concerning a gosain of Natha Dwa4ra temple in 
Udaipura, which shows how the vulgar and obscene descriptions of Ky3na’s relations with the 
Gopls were made use of by the sensous preceptors who enacted these very amorous scenes with 
their women disciples. 
2. pp. P. K. 70.57. 
+ sare aR HO ave cearflis weedeat areerefeas 1 11” 
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to all especially the women-folk. He used to play on the flute and the music of course attract- 
ed the girls around him. The rest of the spurious matter which is woven around this simple 
fact is all the imagination of the poets and should not be taken into account while dealing 
with the real personality of Srl Krsna. 


KRSNA-GOPT CONCEPT AND ITS DEVELOPMENT : 


Krsna’s amorous relations with the Gopls are the offshoot of Krsna-Gopl concept 
which seems to have originated in about 100 A. D. with the emigration of the Abhiras from 
Gujrat to Mathur, who brought with them the legends of their boy-God. R. G. Bhandarkar? 
suggests that all the stories of Krsna’s libertinism are not genuine but were borrowed later on 
from the wandering tribes of Abhiras with unrefined manners. S. B. Das Gupta maintains 
that the love stories do not always accord with the existing customs of the society as thought 
of by R.G. Bhandarkar. Thus, he sees no truth in Bhandarkar’s view, which, he says, is 
based on mere surmises. But it can be said with some certainty that Krsna’s youthful loves 
did not go beyond violent flirtations and a taste for group dancing and singing. The same 
were rather a precocious manifestations of His richly artistic and vital nature. The Rasa- 
Lila description is, thus, an exaggerated account of the group-dancing in which Krsna simply 
danced and sang with the Gopls. ‘Such dances with maidens were then in vogue’, is illus- 
trated amply by Bharata’s definition of R&sa-Dance.* Very obviously, the view that Krsna 
had bad relations with the Gopls was formed later on. For, Sifupala, a strong critic of Krsna, 
does not refer to them. In Bh&sa’s play Bal&-carita, Krsna’s ‘Hallsaka’ is merely an inno- 
cent group-dance. Besides, if Krgna had any love affairs with the Gopls, he would have 
visited them many times, but he is never mentioned as returning to Vraja once he left it. It is 
also a strong belief that the juvenile athletes are never subject to sensuous enjoyments even in 
their young age. What can then be the reason which led to such development of the Krma- 
Gop! legend? Why is it that the Gopls, who had simple affection for the handsome boy, were 
gradually turned into very lustful women? The reply to these pertinent questions may be found 
likewise : As the philosophy of devotion developed, the simple devotion was likened to the 
intense love of an adultress fora paramour. The Gopls, therefore, were in time transferred. 
from devout devotees into ardent-adultresses. It may be pointed out that most legends grow 
up in this very manner. Another reply can be that Krsna was shown in erotic colours in later 
works as a result of His identification with Visnu, the most romantic God of the Vedic litera- 
ture.* When Krsna’s identification with Visnu was complete, all erotic elements from Vignu’s 
account of the Vedas were super-imposed on Krma and consequently He became the most 
romantic God of His times. 


1, R.G. Bhandarkar, Vaignavism and Saivism, p. 38. 
2. aeffrwsrare qeitarerecerary | 
actetat wag cel reeetngerdry it 


3. ‘Wignu in the Veda’ By Dandekar, Kane Comm. Vol. p. 95-111. 
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GOPI-KRSNA CONCEPT AND ITS VARIOUS MEANINGS 


The Traditional Meaning : 

(a) The Gopls are said to be of 5 types. The first group was of the eternal Srutis (the 
embodiments of true knowledge and fundamental life), who desired personal attachment and 
love towards Him (pp. IV. 73.31: "ereg qaa: sat: ). Thus, out of their free will they were 
born as milk-maids to enjoy his company and realize the joys of life through passionate love. 
The second group was that of the women of Mithila. The third group was composed of the 
women of Ayodhya, whose accumulated and esteemed devotion for Him (in Rama-Incarnation) 
Prompted them to entertain love for Him. The fourth group was of the great sages of 
Janasthana (pp. U.K. 272.164-67) with whom Rama freely mixed for a long time as their 
friend and protector. The fifth group was of the forest women of Pajicavat! and yet another 
group was that of Yajnasistas. 


(b) According to the Vaisnava tradition, Gopls are classified into three categories : 
(i) ‘Nityasiddhas’ are those who are the Gopls by their very nature, (ii) ‘Devaswaripas’ are the 
celestial women turned into Gopls, and (iii) ‘Sadhaka-carls’ are those sages and Srutis who 
by performing austere penance and meditation, appeared through the womb of a Gopl and 
thereby attained the status of the Gopls. 


These attempts to categorise the Gopls, show how the S&twata writers and the Purana- 
karas wanted to emphasize that even as the apparent embodiments of passion, the milk women 
at Vrndavana had really been His bhaktas all through their past lives. 


The Religious Meaning: According to the ‘Brahma-Samhita’, the Gopls are His Kalas 
(powers) permeated by his ever blissful and spiritual sentiment ‘ arfed qa froetaat ware: ’ They 
were the only real favourites of Krsna, and were apparently different manifestations of the 
Divine-Sakti of the Lord. It is told in the Padma-Purdna that the princesses (16108) whom 
Krsna is alleged to have married, were also in essence identical with the Gopls: ‘ arfa< 
ategarafeg cereneaq’ The Gopls are, thus, Krsna’s real and eternal beloveds ( Fremiaet) and, 
in fact, His Swardpa-Saktis. 


The Philosophical Meaning: In the Bhagavata-Purana (the chief exponent of the 
Bhagavata-Philosophy) an attempt is made to arrive at the concept of Gop! by dealing with 
the concepts of Yoga Sakti and Yogamaya. These two are shown as quite distinct from each 
other. While Yoga-Sakti, which is one and the same with Yogaisvarya, is a power which 
prompts the Lord in His concentrated and infinite life-activities, Yogamay& is a sort of veil 
that surrounds the Lord and is a power which screens all His Divine-forms from mortal view. 
And the Gopls are the forms of Yogamaya of Lord in the terms of the Bhagavatas. Yoga- 
maya is the higher phase of maya which withholds and protects the source of life from 
mortal view. Yogamaya thus becomes the Gopl ( mwrafs qerqufafs att). In the next 
stage this very Yogamaya is Prakrti ( stavta wea - aivt wef: ) and becomes eternally inherent 
im His nature or Swaprakrti. 
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According to the Brahma-Vidy4, the Gopls are the individual souls lusting for eternal 
happiness ( Tarr" or Supreme Bliss) and Krsna and the Gopls both represent the term 
‘Tattvamasi’. It is also said that in the account of the Gopls in the source books of Krsna- 
Katha, the reference is made in a disguised form to the JIvas. One type of JIvas is repre- 
sented by those Gopls who were on the field of action ( sr@umts ) but threw aside all actions, 
all attachments, all bonds; offered themselves completely to the Lord ( srreis ); and placed 
themselves entirely at His service. Another type of Jivas is illustrated by the Gopls who had 
the yearning to free themselves from all the obstacles in their way, but the Karmas which 
they had started were too much for them. As it was impossible for them to break through 
the bondage ( sweafefirta: ), they gave up their bodies composed of _the Gunas (BhP. 9% T¥- 
wa &% ) with the same yearning. The death completed what the Jivas yearned for, for then 
the union was complete. 


The Spiritual Meaning : According to the Adhyatmic-Vidy®, the Gopls are the nerves 
and Radh@ is Kulakundalin! and Mastigka ts Vrndavana. 


THE CONCEPT OF THE LOVE OF GOPIS AS A SYMBOL 


After studying the concept of Gopls, attention is diverted to the symbolism working 
under the concept of the love of the Gopls and R&sa-Dance. The emotional devotion of the 
Gopls which is set up as the model of devotional perfection has been subjected to much 
criticism. The prime necessity is, therefore, to study the love of Gopls along with its hidden 
implications. 

According to the Satwatas or the Vaisnavas, the ‘love of the Gopis’ is the sweetest of 
the sweet, noblest of the noble, and purest of the pure. It has all the glories of 4, Te, 
wea, area and *Exfa i On the other hand, it is also maintained that the Gopls were filled 
with passion for Krsna and considered him as their husband. BhP. also depicts that the 
Gopts recognised Krsna to be a mere paramour ‘a4 Torrent wreqgarft az:’ Jiva Goswimt 
explains this by stating that by the use of such expressions, Bhagavata poet wanted to empha- 
size the intensity of the Gopls’ love for Srt Krsna. The concept of the Gopfs maintains 
that they are exclusively Lord’s own forms, just to show the intensity of their love, 
they have been described as belonging to others and their love for Krsna has been described 
as a ‘Paraklya-love’. According to Jiva Goswami the ordinary sexual desire is different from 
the feeling of devotional love of the Gopls. Although in both there is an element of desire 
and the outward movements (¥®7) are similar, ? yet the supersensuous sweet feelings of the 
Gopls are different from the sensuous Kéma in the fact that the significance of the former 
consists entirely in contributing to the pleasure of its Divine-object, while the latter, asa 
mundane feeling, aims primarily at one’s own pleasure. The Vaisnava ‘Rasa Sastra” 
designates Gopls’ love by the term param-Bhakti and as such it is regarded as an 


1, Vallabha also maintains likewise : 


frat dara ox svat a fame ii 
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energy of a devotee. ‘‘That the love of the Gopls had no tinge of carnality”, is the view of 
“Goutamlya-Tantra”. The love of Gopls towards Krsna was supermundane and un- 
paralleled. Infact, it had reached the highest stage of perfection, e.g. their sentiment of love 
gradually developing into fondness, affection, anger, and passion reached the highest stage 
known by the term wm (ecstatic love.) This last stage is also called supreme ecstasy 
( @rwre ) in that there could be no desire for enjoyment nor could there be any lust. Like 
the ‘Gopls’ love, the concept of ‘Rasa dance’,too, can be explained spiritually and symbolically 
in all aspects. The Doctrine of ‘Divine Sport’ is said to work behind this ‘Rasa-Dance’ of 
Krsna, which is the best play of the Lord. The point is what implications does Rasa-Dance 
have for a spiritual reader? The Bhagavata Purana answers by resorting to a position 
which is primarily illogical. It says that human intellect is too feeble to understand the 
mysteries of divine sport ¢.g. Rasa-Dance etc. ‘7% wredt wey qt oat: 1 gferreny 
wernfa osfafiwnft  Sfeerq 1’ [BhP. II. 4.8] It has also been attempted to 
solve the mystery of this concept which is outlined thus : According to the established 
view, Rasa-Dancc of Krsna is the complete revelation of His M&adhurya aspect and sweet 
attributes, i.e., the concept of Bhagavan Krsna? (all Bliss w7<eTed endowed with all 
potencies wanferaot ) is manifested in the Rasa-Dance. Besides, Radha was held 
to be the Individual soul while Krsna was God, as both are the main participants of 
R&asa-Dance. Radha’s sexual passion in the dance (specially depicted in the BVP) symbo- 
lized the soul’s intense longing and her willingness to commit adultery, the utter priority 
which must be accorded to love for God. In deserting their husbands and homes, (this 
forms the prelude of Rasa-Dance), Radha and the other Gopls were illustrating a profound 
religious truth i.e. leaving everything for the love of God and their surrender of honour was 
providing the most potent symbol of what devotion meant. This type of approach can ex- 
plain many details of Rasa. In the ‘Dance proper’ Krsna by neglecting R&dh@ and toying 
with other cow-girls, was proving on one level the power of worldly pleasures to seduce the 
soul and on the other, to love every soul irrespective of its character and status. The 
cow-girls were as much the souls as was Radha and to demonstrate God’s all pervasive love, 
Krsna, therefore, loved not only Radha but all the cowherdesses equally in the dance and by 
inducing every cow-girl to think that she was alone his partner, Krsna was proving how God 
is available to all. In this way ‘Rasa-Dance’ description introduces a type of erotic my- 
sticism as the religious idea. It transfigures the mightly sex-impulse into a passionate reli- 
gious emotion. Rasa-Dance is the sport of the Supreme-deity viewed as Saktimat with 
his own energies as Saktis? “ arfafaqreterfatarcrsqa qa: sattearfes ara gee: feat: oat.” 
According to Bengal Vaisnavism (preached by Murari Gupta, the author of ‘Chaitanya 


1, And what is the concept of Bhagawan Krsna ? He is the soul of souls, life of lives, the essence of 
all lives, the centre round which all lives move, all life is drawn. The derivation of word Ky3oa, 
too, denotes likewise i.e. fate Krsidenotes all and ere is Atmé.Thus, Krsna is the soul 
of All. 

2. Infact the Gopis are not separable from Sri Krgga. They are so many manifestations of His 
particular energy to help and supplement His Bliss-espect (cf BhP. X. 32.10; X. 33.16). 
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Carit%mrta’ etc.) Rasa of Krma with the Gopls is not an allegory but (should be taken in its 
vivid and literal sense) is supposed to go on enternally. Bengal Vaisnavism does not 
see any touch of carnality in the R&sa description. For, on the basis of the words? 
used in the R&sa-description, it is proved definitely that this sport of the Lord was super- 
mundane and ever eternal. Thus, the Rasa LIla is the Divine-Sport of the Soul with its own 
Self and its own potentialities. 


ATTEMPTS OF ANCIENT SCHOLARS TO JUSTIFY THE AMOROUS ACTS 
OF KRSNA 

(i) The Bhagvatakara most probably was the first person who faced such criticism. 
.In ‘Suka-Janamejaya dialogue’ Suka has put two reasons to justify Krmna’s Rasa-Dance with 
the Gopls. Firstly, Krena was an extra-ordinary person, and such persons are not to be 
judged by the ordinary laws of morality. As fire consumes whatever is offered to it, crime 
loses its sting with reference to such powerful persons (X.33.29). And secondly, from 
the metaphysical point of view, Krgna is the supreme soul of both of the Gopts and their 
husbands (X.33.36 : iat aqadiat © tet qe @tarq etc.) He also asserts that such 
behaviour of K: was intended to induce the ordinary people to spirituality (X. 33. 37. 
weqwara wart arast Bg arfewa: 6 wd argh: Fret ar: qe aes wa 


(ii) Sridhara, the non-sectarian commentator of the BhP., maintained that the import 
of Krsna’s Rasa-Dance was to conquer the sex* and thereby to make more devotees to love 
Him. Srldhara remarked thus : “The minds of even those that are very much turned away 
from Iévara are attracted towards Him by means of Spagira Rasa i.e. love topics. Hence; 
is introduced the love-matter of Srl Krsna.’ 


(iii) The Nimbarka-school attempts to solve the problem by including Sri Radh® the 
chief Gop! amongst the eternal associates of Krsna (tft, wermmm and Sri Radh’) and rest of 
the Gopls as maid servants. It is also maintained that two wives of Krgna (*feat and were) 
served Him at Mathura while Radha at Vrndavana. 


(iv) The Vallabha-School sees pure symbolism in the Rasa-Dance. According to it, 
the association of Gopls with Krsna (in the R&sa-Dance) and the region at which the associa- 
tion takes place and the bodies of the Gopls etc. are all spiritual, and ‘Risa’ is to be under- 
stood as a feature of the eternal Krsna and not of historical Krsna, who performed the 


1, The expressions used in the Résa-Paficadhyayi ¢.g. mere CH (through delighting in self 
he sported), aretrarerare: (one who enamours cupid Himself), qreaerq (who has obtained all 
his desires), gusta (one who has all his desires fulfilled), atitraterz (Lord of the masters of 
Yoga); and lastly the epithet Bhagaw&n applied to Krypa—One who possesses super-human 
powers “ gendeq aaweq enter owe:fag; sratcrenitets qort wr eter 1” 

Sridhara, on BhP. X. 29. 
efraferrear yarccemarntea fetes frqferste eereanit 11 


3. op. cit. 
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Rasa-Llla to give the joy of devotion to the Mukta-Jivas ( w@rramy wyeqe warredtay dear 
quad eer arg? frfreyd 1) Subodhin! Tika, on BhP.) 


(v) Bengal school of Vaisnavism led by Jiva Goswami and Visvanatha Cakravartin, 
(commentators of s*yxedtaxfr of Ripa Goswaml) has also explained the same. Jlva Goswaml 
first of all sees a profound significance in the statement of the BhP., which makes the Gopls 
as others wives (7), He quotes from Natya-Sastra in order to clarify his view point : 
“The intensity of love reaches its climax when it is impeded by constant obstacles.” Gopls 
are treated as others wives to show the ideal nature of their love for Krsna. Jiva Goswaml 
holds, ‘As a lover (not husband) loves his beloved leaving aside everything for her, similarly 
devotee should love Krsna leaving everything behind’. To convey this lesson, the Gopls have 
been painted as others wives, though they were his own potencies and, therefore, his wives. 
The references from ‘Gautam!-Tantra’ and ‘Gop@la Tapin!’ are quoted by Jiva Goswaml! to 
make his assertion authoritative. 


(vi) Visvanatha Cakravartin has faced the problem a bit more realistically. He sees 
no blemish in ‘Bhagavata-concept’ of Krsna’s alleged relations with the Gopls. For, the 
Bhagavata-k&ra Himself exhonerates Krsna from all such blemishes (X.33.32, 33; 1.5.11). If 
the association of Krgna with the Gopls had been looked upon as a social stigma, surely the 
Bhagavata would not have forwarded such statements. Besides, Vidwan@tha Cakravartin has 
looked upon Krsna as ‘the spiritual husband of the Gopls’. 


The views of all such scholars, who came forward to exhonerate Krsna from all moral 
blemishes, are more or less in conformity with the spiritual and symbolic explanation. But, 
against such spiritual justification, it is also maintained that the concept of Krsna being the 
spiritual husband and the Lord of the Gopls does not provide him the licence to exhibit the 
amorous behaviour which pinches at the very core of humanity.” 


Summing up, it may be said: The Epic Mbh., the Visnu and Brahma Purana, Ghata- 
Jataka, and the Jaina accounts do not contain any reference to the amorous acts of Kryna; 
therefore all such references in relation to the Gopls, as found in the various Puranas, are 
without any historical basis. Traditionally it is established that the people in the beginning 
of Saka-era (i.e. about 100 A.D.) fully believed that Krsna was quite free from any such 
blot. The age of Krsna in Gokula entirely speaks against any such blot. 


KRSNA & RADHA 


The Hindus worship Radha variously. Her name is chanted along with Hari Krsna and 
it is belived that what a person could achieve through meditation in the Satya-Yuga can now 


1, It is noteworthy to find that S, K. De (Vaispava faith and movement in Bengal, p. 611) holds 
such view as he says: “‘but if one views in it any spiritual foundation one must say it is too 
insecure for excessive load of passion.” But quite opposite to it, is the view of Growse (Mathura, 
p. 67). ifthe mystical interpretation is employed in the song of songs of Solman’s which is 
also glowing and impassioned like the accounts of Gopi’s association with Kryna then why should 
not it be employed in this case too.” 
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be achieved by merely chanting the name and glories of Hari and his consort in the Kaliyuga. 
Radha’s images are also seen along side with Hari (Krsna) in many of the temples where the 
devouts also worship her reverently as the spouse of Hari. The source-books of Krsna-Katha, 
however, present Radha differently. The epic Mah&bharata is completely silent about her 
and the other Gopls amongst whom Krgna is said to have spent his childhood in Vrndavana. 
It appears that the Gopi-Krsna Lllas were added in the source-books i.e. the V.P., B.P. and 
H.V. at a much later date and the same were further developed in the BhP., BVP and PP. 
BhP and VP make a mention of a particular Gopl, the primary form of Radha’s personality. 
In the BVP. (V.15) there is a mention of child Krsna having married Radha under Gandharva 
marriage system. The same work also makes a mention of the genealogy of R&dha. Curio- 
usly enough no mention is found in all of the source books of Krsna having any connection 
with Radha in his later life after he had once left Vrndavana. If some works speak of 
the Gandharva marriage of Krma with RAdha in his early life there are some others which 
credit him to have married a vast number of wives, which is 16008 according to some and 
16108 according to others. The Mahabharata which is the oldest of all the source-books, 
acclaims Krsna as one of the known monogamists. The question, therefore, naturally arises 
that Krsna was either a monogamist or a polygamist. And in case he was really a monoga- 
mist as his conduct in his later life also fully justifies, then the stories of his having married 
Radha under the Gandharva marriage system, while being just a little child, etc., will have 
to be viewed from the angle of symbolism and interpreted allegorically. The very fact that 
it is Radha whose image is worshipped along side with Krgna in the temples and not that of 
Rukminl, his legally married wife, is sufficiently suggestive that Radha was a sort of a symbol 
representing some godly power along with Krsna who had been deified at a certain stage. 
It is, therfore, this aspect of Krsna-Radha cult which shall form a detailed study as given 
here-under : 


The Etymological meanings of the word Radha : 

Etymologically, the word Radha, if derived as W+4T may mean wert+fratw i.e., the 
bestower of salvation. If derived from wafa sreeafa fr at cer, it may mean a wor- 
shipper. Monier Williams, however, discusses the formation of Radha in connection 
with the words Radha Ranka and Radha Sira and on the same basis, B. K. Kakti points 
out early connection of R&dha with agricultural functions (Vignuite myths and legends, 
P. 70). Evidently, therefore, Radha was some agricultural goddess who was connected 
with some agricultural God who was later on replaced by Krsna. The derivation of the word 
Radha from the word w#q may also mean ‘bestower of food’ which corresponds to.a best- 
ower of wealth, that is Laksml. 


The antiquity of Radha Krsna legends : 


Having arrived at the conclusion that Radha was some sort of an agricultural Goddess, 
who was first connected with some agricultural God whom Krgna replaced subsequently, it 
would be worthwhile to consider also the antiquity of Radh@-Krgna legends from the evidence 
as is available from both the literary and inscriptional sources : 


A Critical Study of the Life Events of Krsna 167 


i) Literary Evidence: 1n the Rv., Radha is a word as an equivalent for food, wealth 
and riches — ‘ aq at we afeg: eterq wa teeq stam’ (Rv.I. 159.5). As a proper name, Radha 
occurs in Radha-Goutama. [Macdonell, Vedic Index, II. p. 222.]. In the epic Mahabharata 
Karna’s mother is named Radha. Radh®, a woman, appears in the story of Somadeva’s 
Yaéastilaka, and Lalitavistara, Chap. 18. The legends of RAadh@-Kygna seem to have been 
first noticed in the non sectarian works. It has been referred to in Hala’s Gath Saptasatl 
(1.89) and in Prakrta Paingala (1.5). Inthe BhP., all the Gopls including one particular 
Gop! (who is identified to be the germ of the later concept of Radh&) are depicted as related 
to Krma through Paraklya! love. Similarly, HV. and VP. do not know her by name. Some 
scattered references to R&dh@ are also available in the Vayu and Vraha Purina. Radha, a 
leading figure with a fully furnished genealogy, appears in the BVP. V. 15. She is said to 
appear from the left side of Krsna’ body. According to another version of the same Purana 
Krsna’s half portion became the woman Radh&®. Radha and Viraja, two Gopls equal in. 
beauty and splendour, are, according to this Purana, jealous of each other. According to 
the curse of Sudamé, a gate keeper, Radha was to descend on earth and be born in Gokula 
as milk woman. Her father would be one Vrsabhanu and her husband Rayana. Radha had 
thirty three female attendants. Her mansion in Gokula had twelve doors. Radh® was 
reborn as a milkgirl at Gokula and married to one Rayana at the age of twelve. When Krma 
was carried to Gokula as an infant, she was fourteen years of age. She met Krsna one day on 
the road in the company of his foster father Nanda. Brahman is shown as officiating at the 
ceremony of the Gandharva marriage between Radh@ and Krsna. This later development 
of Radh&-concept may be noticed. An unnamed Gop! became subsequently the wife of Krsna. 
Still later an attempt seems to have been made to assign to Radha a place in history when a 
date is assigned to her birth by the Padma Purana (P.K. Chap. 7. seafa feereet a arar 
cafiret fcr ). 

The North Indian tradition of Siradasa (the Vraja poet of the 16th Century) describes 
Radha as an unmarried Gopl, the embodiment of the human soul in quest of God. The ela- 
borate Radha stories with her family tree and outrage and her special status and mystic place 
in the Krana-Gopl episode are the features of the very late Puranas. (Most probably of 16th 
Century.) Paficatantra of 6th Cent. A. D. (story No. 5); the Venlsarhhara of Bhatta Narayana 
of 8th Cent. A.D.; Goudavaho of Vakpatiraja written in 8th Cent. A.D.; Yaéastilaka of Soma- 
deva composed in the 10th Cent. A. D.; Lalitavist@ra of 9th Cent. A. D. have all referred to 
Radha in connection with Krsna.*_ Radha is also mentioned in works like DasAvatara Carita 
of Ksemendra of Circa 11th Cent. A. D.; Anargha Raghava of Murari Migra of 12th Cent. 
A.D.; Arya Sapta Sat! of Govardhan&carya; Glta Govinda of Jayadeva and Saraswat! 

1, A Bengali tradition promulgated by the poet Candidasa from 14th Cent. A.D. onwards makes 
Radhé a married woman. This later position of Radhé as the wife of a respectable man, having 
passion for God Incarnate Krsna, which is quite against social convention seems to have given 
rise to the doctrine of another's wife's love e.g. ‘Paraklya’ in the Bengal Vaignavism. This 
concept could only be based on the initial belief that Radb& was already a married woman before 
she loved Krsna or this Paraklys idea arose from the necessity to explain or justify what pained 
people as something anti-social in the Krgpa legends. 

2. It is, however, doubtful that Lalitavistara refers to Radh& in connection with Kya, 
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Kanth®bharana of Bhoja, belonging to 11th Cent. A. D.; Naisadha Carita of Sribarga of 13th 
Century A. D.; Sadukti Kamamrta of Sriharadeva and N&rada Paficaritra of 14th Cent. 
A.D. It is also noteworthy to find that the Tantras of the medieval times as well as the Puranas 
have elaborately dealt with the concept underlying R&dha-Kysna worship. 


Presumably, the R&dh®-legend had its beginnings in the Tamil classics of the Samgam 
Age and in the hymns of the Alwars. In the Ilankovadigal section of Silapaddikdram, a 
reference is made to the characters like Mayavan, Pinnai or Nappinai, which stand respectively 
for Krsna and Radha and Kuravaikuttu dance which may also correspond with the Halllsaka 
or Rasa Dance. 


The Bengali name Ayan—Aim&n—Aihana for Radha’s husband (which is given in the 
Puranas as Vrsabhanu) presupposing the modern Indo Aryan source-forms would establish 
the existence of this character in R&dh% Krsna legends about the same time in Bengal. Thus, 
Radha asa Parakly4 mistress (another’s wife) can be really deduced from the Prakrta form 
of her husband’s name as having existed from modern Indo Aryan time., i.¢., from the 
middle of the first millenium after Christ. The germs of the spiritual interpretation of the 
paraklya notion which was adopted as an important doctrine in Bengal Vaisnavism in the 16th 
Cent. A.D. therefore, can be taken back to 6th Cent. A. D. The foregoing lines prove that the 
Prakrtic name of R&dha’s husband current in vernacular, isa strong evidence for the anti- 
quity of the existence of “ Radh® concept in Krsna legends despite the silence of the early 
Puranas about them. 


Inscriptional' and Sculptural Evidence: The Pabhosa inscriptions belonging to 7th or 
8th Cent. A. D. (ii) The Belava inscription and (iii) another inscription of the same period of 
King Vanmaladeva of Assam refer to Kyma having association with the Gopls (iv) Three 
inscriptions of King Vakpati Raja of Malawa of 10th Cent. A. D. refer to Radha and Krsna. 
Thus, on the evidence of these inscriptions, it may be stated that Krsna was linked with the 
Gopls including Radha tn the early times.* 


1. Quoted by S.C. Mukherjee, ‘A Study of Vaisnavism in Ancient & Medieval Bengal. p. 189. 
Evidence to the existence of Radhd-concept in the 6th Cent. A.D., may be traceable in the 
famous Pahdrapura Stupa bas-reliefs and the Pallava bas-reliefs at Mahdbalipuram near Madras. 

2. This conclusion constrains one to tackle the question—why did not the Bhagavata, most probab- 
ly a work of 8th Cent, A. D. refer to Radh&. It may be that the author of the Bhagavata did 
not know the Radhs concept, or may be that he knew it but purposely avoided it due to the 
fact that it was opposed to the cult of Radh& which originated in early medieval times. One 
other reason may also be that as the BhP, is believed to be a product of South, the cult of 
Radha was possibly not prevalent there at the time of its composition. Though the name 
Radbs cannot be found in the BhP., the Vaignavas of Bengal would find a yieled reference to 
its base in the expression ‘ amar ufad? qi wary gfctrerc ’ (BhP. X.28) But it isa matter 
of interpretation. Viswandtha Cakravartin explains ‘ afaa:’ as dary q=sTet: i.e. along 
with Radha. But Sandtana Goswami has read the terms ‘crfum:’ as ‘ arafwe:' and explained 


it as « oroqa = aerger cents wrowafe cafe arrest © aflery |’ 
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Consideration of the evidence adduced above, shows that although no reference to 
Radha is found in the vast Bhagavata literature prior to PP., yet the antiquity of Radh& may 
be traced as back as 6th Cent. A. D. in the Prakrta works of that age. 


The Concept of Radh@; The antiquity of R&dha having been traced to 6th Cent. A.D., 
it is necessary to consider the concept of Radha also in some details. R&dh® is the chief 
amongst the Gopis and the pivot of later Krsnaism. Later Krsnaism is incomplete without 
Radh3. 


The origin and development of the concept of Radha in a developed form may be 
traced from the concept of Laksml.! In the early ages Laksm! was believed to be the Sakti of 
Visnu and was thus his ideal wife. But later on, in the Ahirbudhnya Sarihita of the P&fica- 
ratrikas Laksml acquired the epithets of Kamala, Rati and Mohinl. Thus with the help of 
these epithets, an amorous touch was brought into the concept of Laksm! and still later, on 
account of the T&ntrika touch Laksml, leaving her motherly form, came to acquire a charm- 
ing and beautiful ( ¥7tz) personality. Its illustration may be found in the PP. P. K. 44.46, 
where Laksml is called by the epithets of Lalita and Radha. With the transfiguration of 
Visnu into the idyllic god of love in Krsna, the Vedic concept of ‘$1!’ i. e. the universal 
mother was turned into a goddess of beauty with blooming youth, as it afforded more of 
emotional attitude to the worshipper. She was first of all overhauled into a Gopl, a cowherd 
girl as Srl, is just an unnamed Gop!. Similarly the concept of the eight girl attendants of 
Laksml is recognized in the concept of Astasakhls of later Vaisnavism. Thus, Radh3 appears 
to be an epithet later on applied to the transfigured form of Laksm!.? 


Radha epithet may also be traced back to Vedas. There it is synonymous with ‘Irt’ 
signifying ‘wealth’ or ‘plenty of food.’ Almost every God was prayed for food and wealth 
but Indra is invoked especially to grant Radhas to his devotees (R. V. 1.51.) Later on Visnu 
came to be associated with Indra and ultimately supplanted Indra as the God of food and 
wealth. He, therefore, must preeminently be ‘ Radhapati’. This is sufficient to profess, that 
the notion about Radha gradually developed from ‘food’ and when the doctrine of emotional 
devotion to life appeared on the scene, the object of worship which was Gopati, the Divine 
Cowherd, was made R&dhapati under suitable conditions and Radha was conceived as the 
life of worship conforming to the changed angle of vision. New meaning of a worshipper 
was assigned to the term ( Uwr=«rceafe taafs xf ar cet ) 


1, Scholars have tried to trace the origin of the concept of R adh&,—a particular Gop! from the 
Vedic references to Radhd and Visakha slong with Anuradhs and Jyestha the auspicious stars 
which can eradicate the root of bad omens. (Whitney and Roth, A.V. Vol. 1,2,9, 7.3) Some have 
also tried to trace the origin of Radha concept in some astrological lores. But all these may be 
dismissed as the idle fancies, 

2. Lakgmt is not found in the R.V. in the sense with which she is known in the later mythology. In 
the A.V. a hymn is devoted to the good and bad Laksmi, In the Vajasaneyl Sarbita Sri and 
Lakgmi are the two wives of Aditya. Sa.Br. describes Sri as Issuing forth from Prajdpati who 
was performing intense austerities with a view to create the world. 
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She was thus the spirit and the soul of devotion as well as the Antarang® Mah®éekti 
of Krma, which symbolises his most intrinsic and highest selfhood. As such, she is also 
identified with Krsna’s greatest attribute of Bliss ‘ gfe wfer'. This concept of R&dh® as the 
embodiment of pure love aquired an exclusive prominence and still a new etymological 
meaning, i.¢. bestower of salvation ( T= arart, at= firaiet ) was assigned to Radha. 


THE RADHA—KRSNA LEGENDS AND THEIR SIGNIFICANCE 


The Hindu Art of Symbolism: Before dealing with the Radha-Krana legends and their 
significance, it is necessary to understand the art of symbolism of the ancient Hindus so that 
the legends in question may be interpreted rightly in the same context. 


The ancient Hindu scriptures are all the repository of the highest philosophical and 
religious truths and it is, in fact, the dilution of wisdom with stories and illustrations which has 
made the same assimilable and thus to survive the ravages of time and be handed over from 
generation to generation. The art of symbolism had necessarily been created by the ancient 
Regis to enable the layman to understand the hidden truths and derive advantage from the ideas 
thus represented. A thing which typifies something by possession of some analogous qualities 
is a ‘symbol’ and that ‘symbolism’ is the the art with the help of which truths of religion and 
philosophy can be represented through forms, signs and stories. According to the Hindu 
Philosophy, the universe is merely the manifestation of the Supreme Brahman and nothing 
exists outside the same. All of the innumerable functions and powers exercised in relation to 
the manifested Universe, though represented symbolically by various Gods and Godesses are 
rooted in the Supreme Brahman. And for this reason the Hindus, though they worship many 
Gods and Godesses, in fact worship only one God, the Brahman. 


Symbolism is, therefore, purely an art and not a science. 


This, therefore, implies that the study of symbolism is a question of interpretation and 
hot of any scientific investigation. In many cases it may be possible to have more than one 
interpretation and in others it may not be possible to interpret the symbol rightly. 


Symbolism is of two kinds, viz., the ‘static’ and the ‘dynamic’. In the static symbol 
a form is used to symbolize the truth to be represented—which may be a particular law or quality 
or power. The form may be simple or a complex one. In such symbols, no movement in 
time or space is involved. The static symbolism may further be divided into the natural and 
the artificial. An artificial symbol represents a particular truth by virtue of its possessing 
similar and analogous qualities and there is no relation between both the truth or the thought 
8o represented and the particular form of the symbol so chosen, but this symbol quite myster- 
iously manifests the same truth through the same means. The symbolic form in which the 
Tri Devas—Brahma, Visnu and Rudra and their consorts Saraswat!, Lakgml! and Kali (Parvatl) 
and the various other Deva and Devils are represented, all belong to this category. Such 
Divine functions and powers have always been represented in the human form because the 
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same comes very near to the object so represented cither in its function or appearance. They 
are shown in male and female form, because the function of the one and corresponding power 
of the other which enables it to be exercised are related to each other as the two poles, i.c., 
the positive and the negative. These two opposite aspects are thus called Siva and Sakti and 
also Visnu and Laksml. The dynamic symbolism generally known as ‘allegory’ constitutes 
a narrative account which seeks to convey some moral law, natural process or a spiritual truth 
in an assimilative manner and mostly such of the stories do not suggest by any similarity 
what they actually seek to represent. It is for this reason alone that the unworthy take such 
stories quite literally and fail to understand their hidden meanings. As there is movement 
involved in the form of such stories, both in time and space, the same are called dynamic 
symbolism. 


Radha, as described above, has been symbolically represented. The image of Radha 
which is seen in many of the temples along with Krsna falls under the category of static sym- 
bolism, while the stories and legends concerning her belong to the category of the dynamic 
symbolism. These shall be interpreted accordingly. 


Interpretation of the Symbols of Radha and Radha Krsna Legends. 


(a) Radha is the chief of the Gopis who are shown as associated with Krsna in his 
Vrndavana Lilas, No doubt then if the concept of Radha had its germs in the concept of 
the Gopls, the Gopls are no other than the individual souls who melt themselves in the 
Supreme Soul, Lord Kryna. Radh@ represents the advanced stage of the concept of the 
Gopls. Various later Pauranic works have tried differently to unveil mysticism working 
under the symbolism of Radha. 


(b) N&rada Paficaratra, 3,50-51, 54-56, views Radha to be the same Devi, Saraswatl!, 
Durga, Vagdevl and parvatl. 

(c) Accordinig to Vaisnavites, Radha is an embodiment of Krsna Himself.! Radha 
represents the Blissful Aspect ( @tfett efits ) of the Lord. Radhdis Krsna’s Divine-Energy 
va weft. Radha represents Laksml, the eternal consort of Visnu. According to another 
view ‘, Radha is Maya, Sakti and finally the cause of the creation of the whole world. 


Krsna-Radhi also are said to represent the Purusa and Prakrti., (Ramanuja Srlbhasya, gev 
sregfer ere rat qreTeteact) 


1, Skanda Purdpa 1.22, « gem q <fet wer... ’ 


2. PP. P.K, 7012.8: (i) arfearer sqeier: qasefa cfs sart-wefaeerar treat’ and also (ii) PP. 
U.K. 69.118: « aferar wepftreerrer cfest errereT ' 


3. BVP. V.6.218, 219; Narada Paficaratra 1.6.14 xf genrefa ar trat | arate acme | 
age ae arometeia, e . 
4. PP. P.K. 77.15-17 
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(d) M.P. views Radha as the shadow of Rukmini in an assertive way.! According 
toa later’ ‘view’, God is constituted of sixteen Kalas and Radha stands for the sixteenth kalx 
of God Krana ‘street ¢ sar tar afewarrecetiret’ 


(e) Nimbarka, who is said to have first introduced the worship of R&dh& in 
Krsnaism, has included Radh@ worship in his Pusti SAdhanas. 


(f) Caitanya has treated the love of Radh& as the best type of devotee’s love. 


Thorough study of Pauranic attempts to discover the mystery behind the symbolism of 
Radha, leads to the fact that this merging of new Radha;'concept into Krgna concept repre- 
sents the merger of the old Upanisadic belief in the non-dual Reality ([¥#a) with the 
belief in the dual form of Lasml-Nar&yana, Lord Krsna (Vimnu) —R&dh& (Srl) and constitute 
(Mithuna) duality which is both dual and non-dual, i.e. indistinguishable philosophically but 
functionally separate. Thus R&dha (Srl) is assigned the function of interceder. She is one 
who wakes the Almighty Krgna to function properly. This view may be strengthened by 
Svet?, Up. reference, Gita‘ reference and Brhdaranyaka Upanisad |. IV.3. Besides, the study 
of the legends involving R&dha-Kysna lead to the fact that many old myths and legends 
would have been at the root to build up the various stories about R&dh@, the main 
idea behind all these being to illustrate and represent the realisation of oneness of Vedanta 
through Parabhakti. Radha (Radhika), as is clear from the literal meaning of the word, is 
one who made the best type of Aradhan& of Krsna. She is an embodiment of the great 
devotee. 


The Dynamic Symbols of Radha: With regard to the legendary account about R&dh® the 
following observations may be made : 


(i) Her birth out of one part of Krgna’s body is parallel to the old story of Praj&pati 
and his daughter; (ii) In her relation with Viraja there is an allusion to Radha Visakh®, the 
two stars of equal beauty and splendour; (iii) The thirty three female attendants of Radha 
Tepresent in fact thirty three daughters of Daksa; (iv) Twelve Gop@las represent the Twelve 
Adityas; (v) In Radha’s being as senior in age and waiting for her lover Krgna, there seems 
to be the echo of the story of Mayavat! and Pradyumna referred to in the Vaigsnava Puranas; 
(vi) The mansion of Radha with twelve gates in Goloka, may be supposed to represent the 
twelve signs of zodiac and ‘libra’; (vii) It appears to be an allusion to the ox* god in Radha’s 


1. « eferet greneat g cat qrerat a’ 
2. A view put forth by Brahma Samhita is in agreement with this view; ‘ arfed frrerea sarin.’ 
3, Svet. UP. « arat g srafet Feeranfig g aterey |! 
This reference may suggest that Radha represcnts the deluding power (arm) of god. He thus 
seems aoc ( *Tfrq ) one who is endowed with Deluding Power. 
4. In Gita Krsna himself has referred to Maya or Prakgtito be his higher aspect ‘ yefd earafirsre 
a 
$. According to Muir, ‘ox’ in the Vedic times represents Indra. 


A Critical Study of the Life Events of Krsna 173 


being the daughter of Vrsabhanu. Thus, in later times Radh& becomes the daughter of ox 
God Indra ( F{—srre™ ) Who is also cett sfa; (viii) Rayana her husband may be taken 
to be Aditya who claimed Srl as his wife. 


Static Symbols of Rédhd: “Radh®’s image occupying the left side of Krsna repre- ~ 
sents the corresponding feminine power of God Krsna which’enables Him to perform His 
actions just like in case of Purusa and Prakrti, Siva and Parvatl or Visnu and Laksml. 


In the end of the discussion about Radh&, one cannot avoid quoting the words of 
B. K. Kakti : “the composite nature of the myth (Radh&) shows that a conscious attempt was 
made to put Radh@ on the same footing of canonical recognition as Srl and Laksml”. 
(Visnuite myths and legends, p. 75). Thus, Radh& was a new comer in the Hindu Pantheon. 
Krma’s life history has suffered twists and turns beyond recognition when Radha anecdotes. 
with hidden mystical and allegorical meanings had to be fitted into it. 


THE MONOGAMIST KRSNA 


The epical and Pur&nic accounts credit Krsna with having married 16108 wives. 
Krsna, according to popular belief and faith, had incarnated on the earth to lead the people on 
to the path of righteousness and duty (Bhg. IV.8). Surely then he could not have been so 
fickle and frivolous about his marriage which in fact is a very important social event in human 
life. Polygamy is a moral weakness in a man. It is true that the ancient Hindus had allowed 
Polygamy but that was only in very rare and exceptional circumstances. Polygamy had been 
tolerated only as a defective social institution. Many instances of polygamy are observable in 
the Puranas and the epics : Bhrgu had two wives; Dhruva thirteen; the Prajapati Atri ten and 
Vigravas had four. Vasudeva, the father of Lord Krsna, had thirteen wives while Satrajit, his 
contemporary, had ten. On the other hand, people of ancient times were generally monoga- 
mists and monogamy prevailed in the ancient social order. The Kum@rasambhava of K&lid&sa 
bears an ample testimony to this practice when Siva blesses Parvati! to have a husband who 
has no other wife, “am=rura ofrargiy”, It is, therefore, wrong to presume that people in ancient 
times were morally lax or indulged in polygamy. 


If, therefore, the Puranas and the epics speak of a large number of Krsna’s wives there 
is something wrong in the recorded history or in its interpretation.!. There are some legends 
which connect the fiction about so vast a number of his wives with mythology.* There are 
differing and different views on the subject. Some scholars hold that this big number is an 


1, Dr. Bhagwan Dass remarks ‘‘Unfortunately there is little doubt that the current texts are full of 
misreadings and interpolations; at the same time, it is very difficult to determine the right word- 
ing and nail down the interpolations and also there is lot of mystical matter in them which on the 
one hand is not easy to throw as rubbish in view of its elaborate nature and on the other hand, 
it is even more difficult to interpret satisfactorily in the absence of “Super Physical knowledge,” 
(Krsna, footnote 52) 

2. Mbh. 1.67.54. “The Apsaras referred to previously became the sixteen thousand wives of Visu- 
deva in the mortal world.” 
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exaggeration! ( wfretfer). Others think that besides his eight married wives, which he had 
won by his feats of strength and courage, he had accepted the love of many maidens in quite 
thoughtless moments after he had rescued, them in one of his military expeditions in the 
far east. 


The list of wives differs in different sources; their name and number is not always the 
same. Our source-books, the Mah&bharata and the Puranas differ widely in this respect. We 
shall, therefore, collect all accounts bearing on the subject and then reducing the number so 
obtained by the process of elimination subject these accounts to a critical analysis. 


Account of Krsna's wives: The Pur&nas are works of ancient history and strangely 
enough many” of them contain a vivid account of the event of the marriage of 16100 wives by 
Krgna as a result of a military expedition towards the Far East (The modern Assam). The 
story about the same event is described in the various Puranas : “Earth had a son named 
Narakasura* who was the ruler of Pragijyotisa (Assam). He stole the ear-rings of Aditi, the 
mother Goddess. On the complaint of Indra, Krsna went to Pragjyotigapura to recover the 
ear-rings. Krsna killed Narakasura and married 16100 daughters of Naraka” (PP. U.K. 276). 
Yet another version (Bh. P.X. 59.42) shows: ‘The Lord slew in Pragjyotigapura Mura and 
Naraka who had captured sixteen thousand one hundred maidens whom Kygna liberated and 
married later on.” It may be observed that the two accounts are quite inconsistent. Accord- 
ing to one account they were the daughters of Naraka; according to another they were the 
captive daughters of Gods and men. Now the only question to be examined is regarding the 
historicity’ of the event. The story looks quite fictitious, as Naraka according to this story is 
said to have stolen divine ear-rings. 


Detailed account of Krma’s eight wives is also available in the Bh.P. Krgna’s marriage 
with Rukmin! is mentioned in the Mbh, V.P., H.V. and Bhp. etc. Rukminl, the daughter of 
the king of Vidarbha, was carricd away by Krsna on an expression of her desire to marry him. 
Jambavatl was married to Krmna, vide the Syamantaka episode which /also records the 
marriage of Krma with Satyabhami, the daughter of Satr@jit. Besides, Krsna’s marriage with 


1, Sri Ghosa in Indo-Aryan literature and culture (p. 200) says “The Tale of his 16000 wives and 
all that is said about that multitude, whether individually or in gross, are so far removed from 
the natural that I reject them altogether as unreliable data. 

2. VP. IV. 15.19; V. 28; Bhp. I. 11.30; X, 80.17; X1,6.18; 19; X. $9.42, 

3. Narak&sura, according to the Dictionary of the folklore and Hindu Mythology, is an elephant 
who outdid the evils of all the other Asuras carrying off the daughters of men and Gods. 

4, M.L. Sen while discussing the historicity of the Narakdsura event in Lord Kygpa, his 
life and teachings, Vol. IT, pp. 71-80 jumps to a huried conclusion that this story which lies at 
the root of Krsna’s marrying so vast a number of wives is quite fictitious. He adduces the reason 
that during the Pangava-Krsna period the ruler of Pragjyotigapura was Bhagadatta and not Na- 
rakasura. But this argument of M. L. Sen has been proved to be wrong by the Sylhat Copper plate 
found recently (P.O. Vol. XII, p. 35) which says “‘Naraka had a son named Bhagadatta who 
had fought with Arjupa in the Kuru-War.” It is probable that the slaying of Narakasura by 
Kygoa is « historic fact. 
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KAlind! and four others is celebrated in the BhP. Kalind! was a river goddess who herself 
begged Krsna to marry her. Nagnajit, king of Kosala, had a daughter who was wedded to 
Krma after he tamed the seven sacred bulls. Srutaklrti, the princess of Kekayas, also offered 
herself to Krsna. Similarly, Krsna married Bhadra, Madrl or Haimavatl. 


NAMES AND NUMBER OF WIVES RECORDED IN THE SOURCE BOOKS 


All the source-books of Krsnacarita refer to a vast number of Krsna’s wives in one way 
‘or the other. The statement given hereunder shows the discrepancy about the names and 
number of wives wedded by him :— 


TABULAR STATEMENT SHOWING NAMES OF THE WIVES OF KRSNA 
Reference to source-books 


S. No. Names Vy Pl. M.P. V.P.V. Dbh. PP. A.P. L.P. H.V. Mbh. HV 
34, 47 28-32 IV. 276 XII 69 118 162 
233-34 13-4 24 «38 «= 31 66 
Rukmin! - - 
Satya =- - 
Satyabhima - - 
Jambavatl - - 
Rohin! - x 
Sebya - _ 
Sudeva - x 
Madr! - - 
Suélla - - 
10. K&lind! = - 
11. Mitravinda - _- 
12. Laksmana - - 
13, Jalahasin! - x 
14, Subhima 
15. Gandharl 
16. Kausalya 
17. Vijaya 
18. Bhadra 
19. Prasvapin! 
20. Vratin! 
21. Kaikeyl 
22. Caruhisin! 
23. Nagnajit! 
24. Upasamga 
25. Kausikl 


[1 xx) a8 
\ 


PeEravawne 
[ xXx >] OKT 


x KKK KKK KK Oe | 
KKK KK KK OK | ! 

Kew | KKK KKK KOK] KY | KOK T | Pruy 
x «KK xe KK | KK Oe KOK | 

xx | KK Xo mK KKK T Loewe KK | |X| 
HK dg KK 9g EEK KOK KEK OE KOK KEK KY 
xX eK KK KK KK KKK KK OK KK KDE Ow OK 
xx Lx x eK TT TT Lexx boc |g 
xxx KK KK KKK | eK KE KKK | 

xxl xx xxx | ot | 
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S.No. Names VyP.. M.P. V.P.V. Dbh. PP. A.P. L.P. HV. Mbh, H.W. 
26. Suta Soma x x x x xX x xX xX x xX 
27. Yaudhisthirl x x x x x xX xX xX x Xx 
28. Hemavatl x x x x x X X xX - x 
29. Pauravi x x x x xX xX xX xX a 
30. Sudattd x x Xx x ES OX RS Mo YE 
31. Bhamin! x x x = xX xX X = xe 
32. Satrajit! x x x XxX xX KX KX oe x xX 


The Process of Elimination 


If recourse is taken to eliminate the names which look quite unrealistic, it would be- 


come clear that Krsna had wedded only one wife. This is explained as follows : 


1 


16100 number is quite unreal in the light of the glaring discrepancy observed already, viz. 
one source-book says that they were the daughters of Narakasura while the other says 
that they were the daughters of Devas and kings captured by him. 


With regard to the remaining eight wives, an examination of the tabular statement would 
show that this number is also not real excepting Rukmin!, who was legally married to him. 
The source books differ widely in the matter of numbers and names; most of the names 
appear only as qualitative epithets i.e. ae, gtu, gute, waren, feo, HET, GEE, WT, etc. 
The following names are often associated with Krsna but require special scrutiny. 
These are (1) Rukmini (2) Satyabhdma (3) Jambavat!. The last two are connected with 
the general episode, the historicity of which has been challenged’. Satyabham& does. 
appear in the Vana Parva of the Mahabharata and H.V., but these references are thought 
to be interpolations. Besides, there are reasonable grounds to eliminate both these names 
as well. This leaves only Rukminl in the field who was duly married by Krsna and from 
whom he got children who played an active part in the history of that age. 


Some Additional Arguments 


1. 


Sons born of other wives unlike that of Rukmin!, never take any active part in Krgna’s life- 
story. (2) Satyabhima and Jambavat! are associated with Krgna only in those portions 
of the Mahabharata which are taken to be quite later (Vanaparva, Mausala parva and 
H.V) (3) The epic Mahabharata 1.67. 54-56 strengthens the view that Krsna had only 
one wife Rukmini, because it separates Rukmin! as the incarnation of Lakem! and not the 
other wives. (4) The Mbh. at V. CXVII 17-18 further hints out Krsna as a monogamist 
where it has enlisted Krsna with the known monogamists of the age e¢.g., Rama, Nala, 
Satyavan, etc. 


1. cf. Cri Ed, H.V. Vol. 1 p. 793; M.L. Sen; Lord Krgpa and B. Chatterjee, Krgna Carita. 
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MYSTERY BEHIND THE NUMBER OF. KRSNA'S WIVES 
The Puranas and the epics are full of many mythological, symbolic and allegorical 


accounts. The orientalists always attempt to seek new meanings and new explanations about 
these accounts. Here are some such attempts to solve the mystery behind the Puranic myth 
of the number of 16108 wives of Krsna. 


178 


N.V. Thadani (The mystery of the Mahabharta Vol. V, PP.842-43) says “‘sixteen thou- 
sand wives of Krsna are said to have plunged into Saraswatt and been transformed into 
Apsaras. Sarasvat! is Prakrti! characterized by the energy of heart and Apsara is a form 
of Prakrti (Apsara). Number sixteen refers to the mind and the senses of knowledge and. 
action and their objects, and Nyaya and Vaisesika—all of which hold to Prakrti as the 
chief creator of life—correspond to their character. The number hundred, thousand or 
hundred thousand, refers to something indefinitely large. Hence the sixteen thousand 
wives of Krsna are the different forms of Prakyti characterized by the energy of the mind 
and the senses; the idea of a gop! or a cowherdess beloved of Krsna is the same. In 
this relation, we have shown that the relation between Purusa and Prakrtiis said to 
correspond to that between husband and wife and so Krsna (God) has sixteen thousand 
Gopls or forms of Prakrti for his wives.’ 


According to Kosambi, Krsna’s wives originally represented local mother goddesses 
(Myth and Reality, p. 28) 


F.S. Growse (Mathura, p. 66) while discussing the vexing point of Krsna’s marriage with 
16100 girls and getting a hundred and eighty thousand sons from them says : “These 
extravagant numbers are merely intended to indicate the wide diffusion and power of the 
great YAdava clan.” 


Yogic interpretation: The Yogl!s maintain that sixteen thousand and one hundred nerves get 
united at a place near Susumna, It is considered necessary for the Yog!s to control them. 
Krana, a great Yog!, had full control over his bodily nerves and hence he was said to be 
the husband (Master-lord) of sixteen thousand one hundred nerves (later on thought to be 
wives). 


Philosophically, the wives of Krsna are the manifold forms of Prakrti. The fact that 
Kyana married eight wives represents that Krsna, the Lord of the universe, became wedded 
to the eight-fold energies of Prakrti.? These eight energies are enumerated as : (a) Rukminl 
is Mila Prakrti, (b) Jambavatl is Mahat or Universal Mind, (c) Satyabhama is Aharbkara 
(a) Kalind! is Akaga-sound, (e) Mitravinda is Vayu (touch), (f) Satya or Nagnajit! is 
Agni or fire, (g) Bhadra is Ap (Taste or water), (h) Laksmana is Ksiti (Smell). The last 
named one represents the Spiritual Energy of Earth. 


1, S.P. Prabhasa Khanda says that the sixteen thousand wives of Krsna represent the multiple 
forms of the sixteen kalds of moon. qrreft Aa: HOT: FATE, aT: FAA: | 
2. P.P.P.K. 70.9. TRY MTT: TUT: RETA: HOTTETHT: | 
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6. According toa symbolic interpretation, all the eight wives of Krsna are his Vibhitis. 
Rukminl is sattva; Satyabham& rajas; Jambavatl tamas; Kalind! the Ganges; Haimavtl, 
the Himalayas; Srutaklrti, the Simaveda; N®&gnajitl, the naked soul; and Bhadra, the 
peace of God. 


7. Krgnopanisad speaks about the wives of Krsna as representing the Vidya constituting the 
16000 Rks of the Vedas and 108 Upanisads (XK. Upanigad. 13. weracaga @ warfiren: feawern ) 
saviofracert # wqretr sew: ferd: 1 


8. Gopala Tapini Upantsad (43) speaks about only Rukmin! the wife of Krsna as primeval 
Nature : gerrferer arenat gerd sfereht 1 


The number sixteen thousand one hundred and eight of wives which Krsna is said to 
have married is really something which is quite fantastic and extravagantly fanciful. It is 
against all canons of morality and social order prevailing in any age. Why then is the Lord 
credited to possess so many wives? As has been already discussed, the number 16108 can 
only be assigned some symbolic and mystic meaning. They all are the multitudinous forms 
of eightfold Prakrti according to an interpretation which looks most plausible. Besides, one 
more philosophical hint can be grasped showing that He (Krsna) is the husband of all women, 
the weaker sex in the society. Thus, this vast number of 16108 wives with hidden mystic 
meanings was connected with Krsna just to prove that He was the Lord of all the ladies of 
the world and father of all men, (the second makes the first inevitable). This is about Krgna, 
the supreme, but the historic Krsna was only possessed of one wife, Rukminl, who after his 
identification with the Supreme Vignu came to be represented with eight-fold Prakrti which is 
also depicted in the symbolic representation of Laksml! endowed with eight attendants. 
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CHAPTER V 
THE ALLIED MATTERS 


Krsna and the Incarnation-Theory 


Krgna as ‘An Incarnation’ : 


Krsna has been treated as the Incarnation of God Visnu Narayana right from the 
Mah®bhirata? Age. Various occasions and purposes of Krsna’s Incarnation have been 
stated. In the Glt4 two purposes are hinted out : (i) to protect the poor and (ii) to establish 
the righteousness.* In BhP., a different view is set up with regard to the purposes of Krgna’s 
Incarnations i.e. Krsna incarnated Himself (i) for extending the fame of Yudhisthira; (ii) for 
the welfare of the earth; (iii) for the destruction of the demons; and (iv) for providing such 
activities as would sanctify the memory and ears of the people constantly tormented in this 
world by false knowledge and greed. * 


The nature of all these different purposes is nothing but an elaboration of the Git® 
reference. In the Mahabh@rata and the various Puranas, vivid descriptions are given in the 
case of Krgna-Incarnation as to how Visnu, at the request of gods, descended to the earth 


1. Inthe Mbb. 1. 68.58: ( meq areramt are Rate: wares: | Teatet arptoarcergte: srareary 11 ) 
Kyyoa is specifically hinted out as a partial Incarnation of Vignu-Narayapa. Similar posi- 
tion is held by Krsna in the earlier Purdpas (Such as HV, VP, BP and others). But in the BhP. 
He is treated as Parpavatara i, e. God Himself in other form. 

Numerous references of the Mbb. e.g. 111.192.26 ff; 273.72; XI1I.263.12; and the Purdgas e. g. 
Brahma. 71.25; Matsya. 235; repeat the same idea verbatim with regard to the purposes of 
Krsa-Incarnation. Besides, a few Avatairas are said to have occured with the object of saving 
the Vedas and sacrifices from impending disasters and these are Matsya, Hayasiras, Dattatreya 
and Buddha; others are said to have taken place for promulgating some branch of knowledge 
(-sfiw, ceraa, saavafe and sqrz); while a few are said to fulfil the devotee's desires. 
(Matsya Purana 47, Karma Purapa 17 and BhP. I—state that Viggu was born as Krgga and 
Vamana to fulfil the desires of DevakI and Aditi. 


2 Sfeq ago wd qeavatwe ett) 
ae: frrererant wavete qerq 1 
eat argeaea taqat area waESTT | 
we daa ama + gfe 
arrererart yet atfratedt tea | 
age miter orate qarfder 1 
wifey fererrart afaer srrmife: 
wey orongife sfeafafs jeri’ BhP.1.1.32-35. 
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and took birth from human parents and how he grew asachild and aman. On account of 
the modifications introduced into the Incarnation-theory, Krgna was also looked upon as 
one of the Vydhas. The ‘CaturVydha’ Theory which is no doubt a developed form of 
the ‘Incarnation-thzory’ (BP. 71.16; Mbh. XIU. 342, 347, 356; XIII. 263; MP. 248; 
BhP. V. 17), looks upon Vigsnu as incarnating into four distinct bodies. The names of the 
four forms generally are given as Vasudeva (Krsna), Sankargana (his elder brother), Prad- 
yumna (his son) or Sanat Kumara, and Aniruddha (his grandson).? The view is also held 
by many scholars that all of the eight incarnations, excepting Rama and Krgna who are both 
historical personages, seem to be merely symbols? set up by the speculative theologians to 
illustrate their particular dogmas. According to them, they (Matsyavatara, Korma, V&mana 
and Narasimha) ate the conscious embodiments of the intution of the sages of the old, 
who wanted to typify in that way their experience of the progress of the civilization from 
nothing to something, from waste of waters to the perfection of man. This view is quite in 
conformity with the modern scientific view which recognises the first three Avataéras (Fish, 
Tortoise, and Boar) as the three stages of the ‘Evolution’. It may, therefore, be stated that 


Hinduism has taught the theory of the ‘Evolution’ of life through the various symbolic Divine- 
Incarnations or Avataras.* 


THE GENERAL IMPLICATION OF THE TERM 


The conception of an ‘Avatara’ i.e. ‘God in flesh’, has marked a wonderful progress in 
the development of religious thought. There must have been some deep truth underlying this 
strange intellectual belief that God descends from heaven in the form of a creature for the 
purpose of serving the world. The general implication of the term ‘Incarnation’ is the act of 
a ‘Divine’ in assuming the form of a man or animal and living on the earth in that form. The 
same view is expressed by Sabda Kalpa Druma, Part I, p. 124, =Went=aa q + Sct qq, trarat 
fartuat fry qedearte qriveter qfrereercry ' The literal meaning of the root word ‘Incarnate’ is ‘Em- 
body in flesh’; ‘believing’, “embodiment of’, ‘embodied in flesh’. So by the word ‘Incarnation’ is 
meant the embodiment of a soul in flesh. This term is, therefore, applicable to all souls which 
are born in this world in human or other forms of various creatures. But, by the term ‘Incar- 
nation of God’, or the Avatara, which has its root ‘ tr’ meaning ‘passing over’ and which, 
with the addition of the prefix ‘ava’ gives the idea of one who descends, is meant the descent 


1, In Mbh. XII. 344 the four Vydhas (bodies) are philosophically termed as Puruga, Jiva, Mind and 
Abarhkdra (Ego) respectively. Stjllinthe same work at XII. 342, Vigau's four Vydhas are 
named as Nara, Nargyana, Hari and Kysna. 

2. This symbolic explanation of the Hindu Incarnations was first suggested by Dr. Annie Besant 
(The Avataras), Whether the Avataras are true or not, their certainty is a great comfort in the 
thought and faith that God is always willing to help the human-beings and is ever willing to take 
birth amongst the mankind for their help and benefit. : 

3. Vamana-Avatara conception seems to have developed out of the myth of the Satapatha. Nara 
sinha is suggested by the event of the murder of Namuci by Indra. The Boar-Incarnation, 
according to some, is borrowed from the Non-Aryan Tribes in Central India. Stery of Deluge 
suggests the Fish, and Tai. A. version suggests the Tortoise. 
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of God to man or an animal. English word Incarnation conveys a very imperfect meaning of 
what is understood by the term Avatara. The root meaning of the two words is different. 
Incarnation is derived from ‘carnis’, flesh; Avatara is from ‘ava’ which means down and 
‘tarana’ to come. The concept Avatara is much broader and more universal, so to say, then 
what is understood by the term Incarnation. ‘Avatira’ or ‘Incarnation’ is thus quite different 
from what is meant by the term ‘Transmigration? of Souls,’ in which case the ‘soul’ simply 
assumes another form. The term ‘emanation’ or ‘Pradurbhava’, however, implies ‘Divine- 
source’ assuming forms such as those of holy men or magicians, while in Incarnation it is the 
deity taking abode in a human being temporarily. With the help of the theory of ‘Avataras’, 
Hinduism has incorporated even heroes as deities into the framework of its Pantheon. Parsu- 
rama, Rama, Krsna and Buddha, etc. have actually been brought into Pantheon with the help 
of the same theory. 


THE BELIEF OF THE HINDUS AND OTHER NATIONS OF THE WORLD IN THE 
CONCEPT OF ‘INCARNATION’ OR THE ‘AVATARA’ : 
The literal meaning of the term ‘Avat@ra’ and its general implications having been thus 
studied in brief, it would be worth-while to consider briefly the nature of the belief of the 
Hindus and other nations of the world regarding the concept of an Avatara. 


(i) The primitive people and ‘Incarnation’ : There is no such notion like that of ‘Incar- 
nation’ in the strict sense found among the primitive peoples, e.g. the Semite, and the other 
Non-Aryan races.? The primitive people are shown in history as worshipping actual deities 
or the divinities. 


(ii) The Theory of ‘Incarnation’ and the West: In the West, the Theory of ‘Incar- 
nation’ in the proper sense seems to have first originated in Egypt, and thereafter the same 
belief, through the medium of Hellenism (Greek Culture), reached its developed form in 
Christianity and heterodox Islam. In Christianity, this belief is available in the form of a 
solitary Incarnation of the Deity in the form of Jesus Christ. The belief in the ‘Incar- 
nation’ finds its traces in the ‘Shiite doctrine of the Imam of Islam in which the right of 
succession belongs only to the descendants of Ali, the prophet’s cousin and Fatima, his 
daughter by virtue of the blood relationship, and the divine ordinance. The theory of ‘Imam’ 
rests on the following grounds : That the Divine-Sequence’ of the rulers is guaranteed not 
only by their legitimate descent in the prophet’s family but by their possession of ‘Divine- 
Inspiration’. 

(iii) Safism and the belief in ‘Incarnation’ : It was in about the 9th Cent. A.D. that 
the Sifts were also known to have formed an idea about their own identification with God 
(like the Upanisadic Philosophy), which may be said to be the preliminary stage of the 


1, “Shri Krsna, His Philosophy and His Spiritual Path”, Chap. III, p. 124; The Theory of Incar- 
nation, by Bahadur Mall. 
2, E.R. EB. Vol. VII, p. 183. 
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Incarnation-theory amongst them, because such forms of Pantheism in reality led to the ex- 
pansion and development of the belief of ‘Incarnation’ by assigning to it more of indefinite- 
ness and ambiguity, and as a result thereof, the same lost its specific meaning and, thus, it 
merged into the theory of ‘transmigration’. 


(iv) Buddhism and the Incarnation-theory : The belief, if not exactly that of ‘Incar- 
nation’ is traceable in certain schools of the Mahayana sect of Buddhism, for it mentions 
about the belief in a ‘Buddha’ appearing in each Non-void cosmic period. This belief next 
developed into the theory of one (Divine Buddha) celestial prototype for each earthly Buddha, 
and finally into the belief of one Buddha God of whom the various individual Buddhas are 
emanations. 


(v) The Tibetans and the Incarnation-theory : The notion of Incarnation is also found 
in the Tibetan faith in the Dalailamas as the direct emanations of God. 


(vi) Hinduism and the theory of ‘Incarnation’ : In Hinduism, the theory of ‘Incar- 
nation’ works as a popular belief and it is due to the same belief that India has preserved 
Rama and Krsna, the brave wartiors of the hoary past uptill now as the most popular gods. 
This doctrine of complex origin appears for the first time in the Bh. Gita (IV.5-8). No other 
work prior to Git4’s composition has referred to any ‘Avatira’ or ‘Incarnation’ of God. 


The Origin of the Theory of ‘Incarnation’ amongst the Hindus: 


Bh. Gita,? the age of which has been fixed round about 500 B.C. is the first work 
which refers to this belief of ‘Incarnation’ in the strict sense of the term, but its origin might 
be traced back to the Vedic thought of Henotheism which implies the identification of the 
various gods. For instance, the idea that one God Agni is the same as Varuna, Mitra, Indra 
and Aryamana (qe afest. agar wefe, uf wen fae we earTTe:—Reveda). This very 
idea was developed into the Upanigadic idea of the supreme spirit manifesting Himself in 
various forms on the maxim that if all the Vedic Gods are one, one God may become several. 
Thus, the development of the Vedic thought of Henotheism gave way to the conception of 


Incarnations or the Avataras, which is a prominent feature of the later religious systems of 
the Hindus. 


After appearing in its preliminary stage in the Upanigads, the Incarnation theory ap- 
peared in the Gita with those very implications which were meant in the strict sense of the 
same term. The doctrine of ‘Incarnation’ is found in the reference to the repeated Avatiras 


1, According to W.D. Hill (Bh. Gita—Translation and Commentary), the doctrine of Avatara arose 
among the Hindus in 2nd Cent. B.C. as he said thus, “It was probably during this period i. e. 
2nd Cent. B.C. that the doctrine of Avat&ra or Desents arose.” Hill also says that according to 
Prof. Hertel, the fundamental idea of an Avat&ra (that a deity may cause a portion of his essence 
to become incarnated in a man or an animal) belongs to the primitive Aryan thought (quoted by 
Hill from Die Sonna und Mithra, pp. 67-69). 
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of Krsna in the Bh. Gita. The doctiine of the repeated ‘Avataras’, as hinted out in the 
verses of the Bh. Gita, explains the belief of the ancients in the stories of the various 
Avataras e.g. the Fish (Matsy4vatara is hinted out by the story of Manu in the Sat. Bra & 
Mbh.) ; the Tortoise (Ktrma Avatara in the Mbh. & Sat. Bra 5/1/5); the Boar (Jaiminlya 
Bra. 3/272, Sat. Bra 14/1, 2/11, Taitt. Sath 7/1/5/1); the dwarf and so on and so forth. 


The purpose of an Incarnation, according to the Bh. Gita is the protection of the good 
ones, destruction of the evil doers, and establishment of ‘Righteousness’. The notion of the 
repeated Avataras given in the Bh. Gita finds its parallelism with the ordinary cycles of 
re-birth? hinted out in one of the passage of the same work: «4 fewest ati stereprery ) 
fawerrarrt srg Taferrretsntty i a Tard war ase ate: stews: gaaA: 1 Bh, GitS.1V.1-3. 


“Having taught the particulars, he has now come to re-establish the right by teaching 
Arjuna the same doctrine, which had vanished with the lapse of years.” The consideration of 
both of the theories regarding ‘Re-incarnation’ and ‘Re-birth’, however, reveals that the 
‘Avat&ra’ or the ‘Incarnation’ of God is quite different from the re-birth of an ordinary human 
being. The re-birth of an ordinary human being occurs bound by his Karmas ("4##74) and 
in the case of an Avatara, or the Incarnation of God, it is not bound by any Karmas, as is 
also said in the Bh. Gita IV.9, that God’s births and actions are supernatural’a sf © % 
freer... 1! 


From a study of the religious literature, it is gathered that the ‘Incarnation’ Theory 
came to acquire a prominent position in the religous thought only after the identification of 
Krsna Vasudeva with Visnu, because unless he was conceived as a direct emanation of God 
Visnu, his divinity could not otherwise be justified. Thus, in order to justify Krana’s ‘God- 
head’, the Incarnation theory was formed during the times of the Bh. Gita. 


From a survey of the Hindu religion,’ it is also found that Krsna was the first incar- 
nation of Visnu. Thereafter, however, there was constant incrcase in the number of ‘Incar- 
nations’? : ten (Mbh. $4. Parva); twelve, twenty two, twenty four and twenty eight (Bh.P. 
1.22). Finally, the Avatéras were spoken of as innumerable, so that even the renowned 
teachers of the age e.g. Buddha, Jesus, Narada, Sanaka, Sanandana could also be counted 
amongst the Avataras. After the Gupta Age (Sth or 6th Cent. A.D.), the theory of Incar- 
nation had a change in it with the addition that Krsna, who was taken as God Himself, was 
thought to be present at three different places at the same time assuming three forms called 
Svayam Ripa in which Krsna is himself emtodied, Tadekétma Ripa in which live his 
incarnations which are Matsya, Kirma, and Varaha, and the Avesa Ripa, in which live the 


1, It may be mentioned that from the descriptions of the Puranas, it follows that the Avataras, 
Matsya, Karma. Vraba, and Nysisha Haya-Siras are cases of transformations without birth. 

2. The earliest conception about Incarnation theory occurs in the bh. Gita, and next in the reference 
found in the Mbh. (Santi Parva, 339), and the HV. 1.42 ff. The same notion is available further 
in its developed form in all of the Puranas. . 

3. A. Barth, R.I., p. 171. 
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personified Lord’s powers in the forms of Narada, Sega, Sanaka, and Sanandana. This new 
development in the Incarnation theory was very much appreciated by the theologians of 
the later age especially those of South. 


The ‘Incarnation Theory’ according to the “Ahirbudhnya Sarhit4”, an authoritative 
work of the Bhagavatas, shows that there were 39 Avataras of God (cf. Munshi Ram Sharma, 
Bhakti Ka Vikasa. p. 332). According to the N&rayantya Section, there are six Avat&ras 
of the Lord (Varaha, Nrsithha, Vamana, Bhrgurama, Dasarathi Rama, and Krsna) but at 
another place these six Avataras are multiplied into ten by incorporating Hathsa, Kirma, 
Matsya, and Kalki also. It appears that these 4 Incarnations were interpolated later on 
as the HV. also has referred to six Avat@ras only and, therefore, the above said four 
extra Avat@ras were seemingly interpolated afterwards. The notion about ten Avataras seems 
to have been copied from the Mbh., in all of the later works such as the VyP, Agni Purana 
and the VrahaPurana. In the Bhp, however, the number of Avataras is counted differently. 
In its first Skandha, Chap. III, the number of Avat@ras is given as twenty-two; in the 7th 
Chap. of the third Skandha, the number is given as twenty threc; but the number is finally 
reduced to sixteen in the 4th Chap. of the same Skandha. 


According to the Bhagavatism, supreme-God is endowed with six Gunas ( 9¥q7 ) 
and his two types of Incarnations are known as Aves4vat&ra and Krt®vatSra respectively. 
In the BhP., Krgna is portrayed as the source of all the different types of ‘Descents’. 

rreTrTSewTpfag TIE Fs UIT fanfaqdy Earxae | —BhP. X.2.40. 


The Fish and the Tortoise are called the ‘saviour Descents’ or “‘Lilavataras”. While 
describing the stories about different ‘Descents’, the BhP., professes to teach that the descents 
are none others than the different forms of Srl Krsna. It is also said that all the different 
descents of Krgna are His Arméa-Kalas but Krgna is Bhagaw4n Himself. [BhP.1.3.28) 


About the different Descents and their source, the suggestion made by Sridhara, the 
Commentator of the BhP., is noteworthy. A ‘Descent’, according to. him, is Partial (Arsa- 
vatdra) in which some potency of the Supreme is present, while it is ‘Perfect’ in which all the 
potencies work. 


To conclude, the concept of ‘Avataras’ amongst the Hindus and other nations of the 
world shows that the same concept is quite ill-founded and not based on real foundation. 
The Hindus had evolved this ‘Concept’, just after they had identified Krgna-Vasudeva with 
the Supreme God Vignu, because otherwise Krgna’s God-head could not at all be justified. 


Not only the concept of the ‘Avatdras’ was false, but that of the Vydhas was equally 
false, that this falsity is patent on the face of the fact that to begin with, 2 Vydhas were 
thought out viz., Kryna and his elder brother Balarama, but later on the same number was 
raised to 4 to include the son and the grand-son of Krsna in the same fold. 
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The theory of Partial and Perfect Avat@ras also does not support the concept of 
Avat&ras because the ‘Partial’ is one in which some of the potency of the Supreme works and 
‘the Perfect’ is one in which all of the potencies of the Supreme work. And since in an 
‘Avat@ra’, the Supreme God descends to take birth ina human body and is thus encased 
between bodily limits, the same fact runs contra to the basic definition of God, that He is 
limitless. 


The above would amply prove that the concept of the Hindus about Avat@ras is Sym- 
bolic and Krsna himself was just a human-being and not the Avatara of God. though of 
course the greatest amongst the men. 


THE THEORY OF RE-INCARNATION AND KRSNA-KATHA 


Ever since the Upanisadic period, the Hindus, it seems, had formed a firm belief in the 
re-birth of souls. The Bh. Gita also shows that the Hindus had the said belief, as is clear 
from some of the verses where Lord Krsna speaks to Arjuna about the immortality of the 
soul and its migration through various bodies, one after the other, (Bhg. II. 12-13, 20-25). 
In the 4th Chapter Sri Krsna says that while Arjuna had forgotten his previous births, he him- 
self knows them distinctly. So also was the case of Buddha who often declared that he 
remembered well his previous births. In the Mausala Parva of the Mbh., it is recorded that 
Lord Krsna met his end at the hands of the hunter Jara, whom he (Lord Krsna) had killed 
in previous incarnation as Rama when Jara, the hunter, was Bali’ in his previous birth. It 
was probably, the personal knowledge of the great men of the age, as cited above, which led 
to the formation of the theory of ‘Rebirths’ or the ‘Transmigration’ of souls. 


Re-incarnation is, in fact, a truth that has swayed the minds of millions and millions 
of people and has shaped their thoughts for many centuries. There isno doubt that the 
great historical religions of the East included the theory of re-incarnation as a fundamental- 
tenet. In India and Egypt, Re-incarnation was at the root of the ethics. Among the Jews, 
the Pharisees' hcld the same view, and it came out in various phrases in the New Testament, 
as when John the Baptist, is regarded as an incarnation of Elijah or as when the disciples 
ask whether the man born blind is suffering for the sin of his parents or for some former sin 
of his own. Zohar* also speaks of souls as being subjected to transmigration. Kethar 
Malkuth® has also the same idea about transmigration. Ruffinus‘ states that belief in trans- 
migration was common among the primitive fathers of the Church. The philosophic 
Gnostics and the Neo-Platonists also held the same belief as an integral part of their doctrine. 
In the western Hemisphere, many of the old tribes of North and South America also believed 


1. Josephus, Antig:, xviii, i, ff 3, says the virtuous “shall have power to revive and live again.” 

2. Quoted in Myers’ Qabbalah, p. 198. 

3. OP. Cit. 

4. Letter to Anastasins, qaoted by E. D. Walker in Reincarnation, ‘A Study of Forgotten Truth’. 
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firmly in the theory of re-incarnation. The Mayas who had connections with the ancient 
Egypt, in language and symbolism, hold even to this day the traditional doctrine of trans- 
migration. 


Though the ancients in Europe and America had a firm belief in the concept of ‘re- 
birth’, it is observed that in the medieval period the same belief faded away and the ignorance 
carried away along with it all philosophy, all meta-physics, and all sciences. But in the East, 
which enjoyed a refined civilisation, the doctrine of re-incarnation held complete sway, 
whether in the subtle metaphysics of the Brahmanas, or in the noble morality shown by 
Buddha in His Good Law, while Europe was sunk deep in Barbarism and its people were 
densely illiterate. Despite all such conditions in Europe, the fact of nature was not ignored 
for ever, though it had submerged temporarily, as has been demonstrated a new by the philo- 
sopher schopenhauer with the aspect taken by him towards ‘Re-incarnation’ in his philosophy. 
The Upanisadic thoughts of the Hindus had greatly penetrated into this great German and 
indeed it was under their influence alone that the concept of re-incarnation found a place in 
his philosophy. And he was not the solitary instance in the same matter. Fichte, Herder, 
and Lessing also viewed re-incarnation as solution for many of the problems facing the man- 
kind. Since then, the westerners no longer regard the theory of ‘incarnation’ as absurd. 


The doctrine of ‘re-births’, it seems, in the course of time, had taken a most Sobre and 
melancholy form. The belief gathered that a person must get the fruits of his past actions 
(Karmas) in his next birth. As a result of evil actions he may have to descend to the bodies of 
the lower animals leading a dirty and miserable existence again and again before there could be 
any chance of liberation, and as a reward for his good actions of the past, he may be sent to 
heavens. Thus, the theory that every individual passes after death into the heaven or hell, or 
in the bodies of men and animals, or in plants and trees on earth, where it is rewarded or 
punished for all deeds committed in the former life, dominated the belief of the Hindus from 
very early times, say from the 6th cent. B.C., down to the present day. And this strange doc- 
trine has been regarded as an obvious fact by almost all the philosophical schools excepting the 
materialists. By the acceptence of this doctrine, the Vedic optimism about the life of eternal 
happiness in the heaven, was transformed into the gloomy prospect of innumerable miserable 
existences leading from one death to the other, and the same transition is to be found in Sata- 
patha Brahmana (cf. ERE, Vol.XII, pp. 434-35). Consequence upon the above-said depressing 
interpretation of the doctrine of re-incarnation, the prospect of being born again and again in 
all sorts of existences came to be regarded as a most painful idea, and the idea of getting rid 
of the re-births i.e. the cycle of births and deaths, became the chief aim of life among the 
wise and the enlightened ones in the country. And to the wise man, the world, therefore, 
lost all charms and renunciation of all worldly activities came to be looked upon as the only 
means of achicving salvation. The Bh. Git&, however, denounces the life of inactivity and pro- 
pounds the concept of renunciation in quite a different manner. One is asked to participate in all 
the affairs of the world and yet to remain quite detached and un-mindful of the fruits of the 
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actions. The Bh, Gita, thus, provided a great corrective to the pessimistic view of life formed 
on account of the newly developed form of the concept of ‘re-incarnation’. 


According to the Hindu thinkers, their concept of the transmigration of souls did not 
even spare the Gods who according to them, are also involved in the cycle of existence (The 
Sthsdra) and must again descend to lower levels and lower forms of life when their time comes 
round, i.e. when the force of their former merit is exhausted through the enjoyment of divine 
position in heaven. But the origin of the monscentous-doctrine may well be found as hinted in 
a couple of passages of the last book of the RgVeda, which also speaks of the soul of the dead 
man as going to the waters or the plants, and it seems that the Aryan settlers had received the 
same idea from the aboriginal inhabitants of India, because among the half-savage old tribes 
in India, there is still the wide-spread belief that the soul after death passes into the trunk of 
trees and the bodies of animals. The Sonthals hold the same view even to this day that the 
souls of the good enter into the fruit-bearing trees. The belief of the Sonthals, however, 
does not go beyond the continuation of the human existence in animals and trees. Even 
though, therefore, the Aryans may have borrowed the idea of re-birth of souls in animals and 
trees, they certainly elaborated the same idea in un-broken chain of existence intimately con- 
nected with the moral principle of re-quital. And the same has the two-fold merit of satisfying 
the requirements of justice and making every man as the architect of his own fate. For, as 
every good deed done shall be rewarded in the next existence, every bad action done in this 
existence must also be fully expiated. Thus, there is no escape from enjoying the fruits of past 
actions, both good and evil; for the Mahabharata also says thus : “as among a thousand cows, 
‘a.calf finds its mother, so the deed previously done follows after the doer.” [Mbh. XII. 181.16.] 


The Christians also fully believe in the same doctrine, the testimony of Bible itself fully 
demonstrates a general belief in the doctrine of Re-birth such as, at Isaiah XI.3; Malachai 
IV.5; Luke I.17; Matt. XI.7-15. The belief of the Buddhists is different from the concept of 
Transmigration of soul, but in fact, it also amounts to the same, as they insist on the revolu- 
tion or stream (Samhsdra) of existences 


THE MEANING OF RE-INCARNATION 


So far as the derivation of the word is concerned, any repeated entering into a fleshy 
covering, might be taken as its meaning, which also implies the existence of something rela- 
tively premanent, that enters into something which is relatively im-permanent, that is ‘fleshy’. 
Another word (Metempsychosis) suggests the other part which is permanent that is the 
‘Psyche’. Putting these two together, a clear meaning is found about the entry of the ‘Psyche’ 
or the Soul into successive bodies of ‘flesh’. In this general sense, therefore, ‘Re-incarnation’ 
and Metempscyhosis are words which mean a theory of existence in which a form of a visible 
matter is inhabited by a mere etheral matter which outlines the physical body, and passes on 
immediately or after sometime to dwell in another body after the death of the latter. The 
same theory has been beautifully explained in the Bh. Gtt& (Discourse II,18-25) by Krma 
while encouraging Arjuna. 
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The theory of Re-incarnation thus asserts the existence of a living force which dwells 
in the body of a man, and leaves it after the death of latter to pass on to some other body 
immediately thereafter or after some time. 


The scientific view about ‘Reincarnation’: Ever since the establishment of the society 
for Psychical Research in 1882, lot of evidence has been obtained from various sources about 
man’s survival after death. The evidence gathered is so strong that even the top-most scientists 
or thinkers of the world now accept the doctrine of. re-incarnation as correct. Many inst- 
ances are available which prove the theory of re-incarnations. Some of these are : (i) The 
case of Delhi girl aged 5 years who recognised her husband in her previous life at Mathura and 
gave many other details of her past life & (ii) The case of Madam Raynand of Paris who 
went to Italy in 1913 for the first time and recognised her home at Genoa in her previous 
life a hundred years before and who also gave many other details of her previous life ... [As 
quoted by Geoffery Hodson in “Re-incarnation, Fact or Fallacy”, pp. 31-33; as quoted by 
Bahadur Mal, Infra., pp. 122-23] 


Some similar incidents may be quoted from reputed journals such as (i) “From Ad- 
ventures in Arabia’ by William Sea-brook, Inc., (U.S.A. and Canada), George G. Harrap & 
Co. Ltd., (British Empire and Common Wealth), (ii) Life Digest (May 1944), an article entitl- 
ed “This boy had lived before”, (iii) “The Soul of a people”, by H. Fielding Hall, published 
by Macmillan & Co. London, (iv) The American Magazine, New York, July 1915. Bahidur 
Mal has referred similarly to a book’ in Urdu script on re-incarnation by Prof. Brij Narain 
of Lahore, in which the latter had given more than a dozen of cases which he had culled 
from reliable authorities, of children belonging to a number of Western countries who had 
narrated events what they called their past lives. 


PROOF IN SUPPORT OF THE DOCTRINE OF RE-INCARNATION 


Whereas the evidence adduced in (3) above, is quite sufficient to prove the 
correctness of the doctrine of ‘Re-incarnation’, some thinkers have treated the 
same theme in some details and have observed much in support of the same theory. 
Dr. Annie Besant, has treated the same topic quite vividly, and not only she 
has given many clear proofs in support of the same doctrine, but has also dealt with 
all of the objections against the same theory quite satisfactorily. Similarly, Geoffery Hodson* 
has dealt with the same theme ina very lucid and clear manner. According to both these 
thinkers, the proofs in support of the ‘Reincarnation Theory’ are : (i) Many living persons 
remember their past lives. This type of testimony, though a second-hand  evi- 
dence, is good enough to support the doctrine of re-incarnation especially when 


1, Srl Kpgpa, His Philosophy & his Spiritual Path, p. 123. 
2. cf. Reincarnation, pp. 25-95. 
3. Supra. 
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the statements made have been duly verified to be correct. (ii) The likeness 
of physical capacities in the vegetable and the animal lives, is explainable with the 
help of the law of heredity, but the intellectual differences observed in animal lives, say 
that of a man and a dog, are only explainable with the help of the theory of re-incarnation. 
(iii) The birth ofa lad of wild habits whom no discipline can tame, in a family of house- 
loving people serves as a good example to explain the theory of re-incarnation, where-under, 
the moral and mental qualities in the immortal Ego are quite independent of the physical 
body born of the parents. The heredity may explain the latter, but it is the doctrine of Re- 
incarnation which explains the former. (iv) In the case of ‘Twins’, the same problem is 
Presented even more strongly because the twins have not only identical ancestory but identi- 
cal pre-natal conditions. (iv) In fact, precosity also demonstrates fully the doctrine of re- 
incarnation, for how could Mozart, at the age of just 4 years, show knowledge in which none 
had trained him. And many other such cases be quoted where the children out-ran their 
teachers, learning with ease what their teachers had accomplished with sufficient toil. Child 
Pprecosity is the manifestation of a genuis, the same being the ripened fruit of hundreds of past 
lives.1 (vi) Manifestations of genius, such as those of Plato, Dante, Brunu, Newton, Kalidasa, 
Shakespeare, who though born in mediocre families, rose to the highest positions, as also of 
those others of moral genius such as lao-Tze, Buddha, Zaruthushtra, Krsna, and Jesus, who 
exhibited lot of their wisdom and spiritual insight into human problems, are cases in support 
of the doctrine of re-incarnation, as ‘heredity’ had nothing to do in all of these cases, because 
otherwise why could the same families not produce more of such genius. (vii) The extra- 
ordinary difference observed in different persons in their power of understanding and assimi- 
lating knowledge of various kinds can best be explained with the help of the doctrine of 
re-incarnation. (viii) The problem of inequality of circumstances of capacity, and of oppor- 
tunity, which demonstrates that justice is not a fact of human existence, can also be explained 
with the doctrine of re-incarnation and with no other theory, what-so-ever. (ix) Cases of 2 
children, one born with a brain fitted with brutal and animal instinct, and the other born with 
anobly moulded brain to lead a pious life, afford very good testimony in support of the 
doctrine of re-incarnations, because the former, by organism and environments is fore-doomed 
to a life of crime, while the other to a life of beneficial activities. Why, such diverse fates of 
their’s were the first births? (x) The case of an eager mind in one, encased in a most in- 
efficient body, who is hampered now and then by sloth to utilize any opportunity and who 
lamentably fails to achieve anything can best be explained with the help of the doctrine of 
re-incarnation, that in the past life also the same Ego had similarly wasted opportunities so 
that now also the upward path of the same Ego is quite hampered. (xi) In the case of the 
Fiji Islander, it would be quite irrational to think that after his death, he is never to come 


instance in support, as the child Krsna had learnt alongwith 
his brother Balarama all the 64 sciences in just the same number of days (BhP.X. 45.36).Geoffery 
Hodson in “Re-incarnation, Fact and Fallacy’ Chap. VII, child Genuis, has reported many 
cases of Infant precosity. 


1. The case of Lord Kygna is a gl: 
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again to learn the vast experiences and lessons of the earthly life which he had no occasion to 
learn in Fiji. (xii) The analogy of the leaves of a tree which are born a fresh each season, 
mature and full, never to rise again, also suggests the co-existence of the temporary and the 
permanent elements in one Life-cycle. The permanent element, the tree, puts out with the 
new spring a new crop of leaves and makes use of the experience of the results of the life 
energy which the leaves that had fallen had transmuted to it. Similarly, it is the personality 
that transmutes its experiences of one life to the permanent Ego. 


Objections against the doctrine of Re-incarnation : (i) It is often said that if the soul 
te-incarnates, why it is that it does not remember the events of the past births ? In the light 
of what Lord Krsna had said to Arjuna (Bh. Gita IV. 1-5), this objection is no longer valid. 
Buddha had also said that he remembered fully his previous births. Many cases since reported 
in various journals in India and abroad, about children who remember fully events of their 
past lives, some of which have been referred to in (3) above, also prove the hallowness of the 
same objection. (ii) If the number of Egos be taken a fixed one, how can then any increase 
in population be explained ? The globe, it is observed, is just like a small hall which gathers 
audience from the town in which the same is situated and the same is at times half empty and” 
at others over-crowded. Our globe may likewise be populated thinly at times and densely 
at others without there being any difference in the total number of the Egos. (iii) Re-incar- 
nation ignores the law of heredity (—the law of heredity enforces only on the physical plane 
the transmission of some hereditary qualities, such as diseases, little tricks of manners, habits 
and gestures as well as physical likenesses) and, whereas the doctrine of ‘re-incarnation’ 
admits all these heredity-influences, it refuses to ignore the independent actions of the Ego of 
which there are as strange proofs as those of the heredity influences. (iv) The appearances of 
vicious children in virtuous families and vice versa, and also of a genius in an obscure family, 
can only best be solved in the light of the law of ‘Karma’ and the Karmic ties and the objec- 
tion against these is at once found to be baseless. The Esoteric philosophy teaches that the 
future destinies of the Egos are governed by the relation formed in an earthly life, such as, 
the relationship of love and hatred, of service and injury, of partnership in good and evil which 
all tend to draw together the Egos back to earthly life. It is thus, clear that there are to be 
found instances of divergent characters amongst parents and children as well as brothers and 
sisters in one and the same family. 

The above discussion may be treated as an elementary introduction of one of the most 
weighty problems of human existence and the same was necessitated because of some refe- 
fences found in the life-story of Krma to the same Matter. The crux of the problem was 
whether the doctrine of Re-incarnation was a fact ora fallacy? To that end in view, the 
treatment given in the fore-going, though quite brief, proves fully that the doctrine is a fact, 
and in no case a mere ‘fallacy’. 


WHEN WILL LORD KRSNA REINCARNATE AGAIN ? 
A survey of the mythical Past reveals that from time to time the occasion has demand- 
ed Almighty’s infinite grace when He himself became incarnate to relieve the world from its 
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troubles. Quite varied and complex Indian tradition’ holds that Almighty descended on earth 
as Matsya, Korma, Varaha, Nysithha, Vimana, R&ima, Krma, Buddha and the other Avatiiras, 
when there was some confusion or disorder prevailing and unrighteousness hampering the 
progress of the society. Lord Krana*, the most common object of worship in India and abroad 
is generally accepted as the highest Incarnation or the crowning Incarnation of all. He is 
almost looked upon as the Pirnavatira, with sixteen Kalés—‘an embodiment of all the 
Great God’ “Wrewwarara :.......... “Morey wry ery” Besides, Lord Krina is said to 
descend on earth as the Eighth Avat&ra, when there was a complete set-back in the obser- 
vance of Dharma, to relieve the world from troubles and establish righteousness by destroying 
evil doers like Kathsa, Kalayavana, Sigupala, Narak@sura and many others. 


The quarry, captioned in the title of this allied matter is raised on the basis of the famous 
verses of the Bhagavadglt® which provide us with the Divine-will and the promise of 
the Lord with regard to His another Incarnation. Through these citations Lord himself 
seems to tell about the relevancy of his forthcoming Avat&ra and the needs of the hour, which 
compel him to arrive into the world. Thus, the aim and object here is, to explore the possi- 
bilities and the right time when Lord Krgna will reincarnate again on this earth. Although, 
the aim appears too high (Kvanvidam gahanam prasnam kva cahamatimandadhih. . .) yet, 
the writer with authentic clues in hand, would try utmost to solve this most relevant 
question which seems haunting all of us. In order to find out true answer to the question 
in hand, firstly an attempt will be made to probe the Avat@ra-theory in the light of 
Indian (Paurnic) theology and then to interpret the pertinent lines of the Bhagavadgl!ta 
accordingly. 


Avatira-theory occupies an important position in Indian-thought. Reincarnation (or 
Incarnation) seems the most appropriate term for ‘Avatara’, and is derived from the root 
‘carnis’ meaning flesh, which is suggestive of the fact that the repeated entry into the physical 
or fleshy covering corresponds to the Term ‘Re-incarnation’. So Almighty’s repeated entries 
into the world to cure it of its evils, may be known as Re-incarnations, Incarnations or the 
Avataras. 


Thus, the term Avatara*, which is parallel to the English term Re-incarnation—Incar- 
nation, specifies the act of God's coming down to the earth in the form of a man or an animal 


1, The concept of the ‘Descent of Divinity’ (Incarnation of Lord) is, however, common to all the 
religions of the world ¢.g. Christianity, Islam, Sufism, Buddhism and Jainism etc. 

2. A teacher, counsellor, politician, fricnd & an ally of the Pandavas, suddenly appears in the Hindu 
Pantheon, as an ‘Avatara’ of Vignu with his most dramatic intervention, 

3. According to P&pini (III.120), the word ‘Avatara’ is derived from the root ‘ts’, with the prefix 
‘Ava’ and the word thus formed may mean ‘a descent’ which implies ‘a form’ or ‘a body’ in which 
God descends into the world. This word is traditionally applied to the Incarnations of Viggu. 
Sometimes, the word is also found connoting the assumption of different forms (of aman or an 
anima!) for the attainment of particular object, 
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and living there in that form till the purpose for which He had descended in the universe 
was fulfilled. The terms ‘re-incarnation’ and ‘reincarnate’ however, are equivalent to 
‘Avatara’ or ‘to take re-birth’ respectively. 


The doctrine of Avatara, which has gradually developed in India thought through the 
epic Ramayana, Mahabharata, Puranas and the P&iicaratra texts, has its back-ground in 
the Satapatha Brabmana (1.2.5) and the Taittirlya Sarrhita where reference is made to Praja- 
pati assuming Matsya, Karma and Var&ha forms on different occasions for the furtherance Of 
creation and the welfare of the beings. Later on, in the Pauranic age, the Avatara of Divine-Be- 
ing is said to appear into the world, age after age as the conditions of the world demand. The 
number of these Avat&ras is generally stereotyped as ten ( twraares ), a few of them arrived into 
the world to change their surroundings and some to build up a newera for the mankind. 
Besides, some Puranas believe in as many as twenty three Avataras, and at another instance, 
this number is raised to ‘infinite’ wrarcredetr gt: BhP. 1.3.26. At an advanced stage of 
Pauranic-theology, however, a symbolic and allegorical tinge was given to the Avat@ra- 
theory, under which all the great-men! were termed as Avataras of differcnt grades and 
different kinds e.g., Yugavat&ras and Lilavata@ras who appeared for special reasons, special 
purposes and in special circumstances. The law governing the manifestation of these Ava- 
tras is almost repeated the same verbatim in the Bhagavadglt{ and many of the Puranas.” 
The ten Avataras of Visnu are said to appear in this chronoligical order: “‘Matsyah Korma 
Varahasca Nysithho Vamamastatha/Ramo Ramasca, Ramasca, Krmnah Buddha Kalki ca te 
daga.”” Out of these ten Incarnations, first five are mythological and the next four historical, 
while the last Kalki is yet to manifest. 


As the Avatdras appear for special reasons; special circumstances, and are part 
of great World Plan, it implies that, Time or Mahakala (kalayati-kalayati) the great 
mover is the main force which brings forth these Avataras. Hence, the Pauranic theology 
very aptly associates them with the Infinite-time divided into four Yugas called Satya, Tret&, 
Dwa&pata & Kali, which rotate in succession : ‘Veda Kalasya gatim nanu satyam, Tret& 
dwapara ca Kaligceti caturyugam’ (Bhp. IJI.11.17,18). Another crucial point assoviated 
with the ‘Avataras’ in Indian-theology is, whether human or inhuman they must proceed from 
Visnu, one of the trio-gods (Brahma—Visnu—Siva) of Hinduism. The great mystery under- 
lying this general notion is solved by tracing out the concept of Visnu, who is actually the 
Sun (life-force) personified and which being more close to the worldly-beings for, being useful 
to them in so many ways, is deemed Impersonating, more human and Par-Excellence (Divine). 


1. The term ‘Avatara’ was gradually used to denote extra-ordinary persons or men possessing unique 
qualities, Rama, Kysoa, Buddha etc., who were although historical personages, yet on account 
of their super-human qualities, were not only later on raised to the glorious status of Avatdra 
but even incorporated as deities into the framework of Hinduism. « @aiet ag fawal at wag 
fewarfas: " Doh, P. 1V.6.23. 

2. Bhg. IV.7,8; Mbh 1.63; X11.334; BhP. 111.334; 1V.2; XI.5.22 *.. God creates Himself age after age 
as the conditions in the Universe demand”, 
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This fact amply justifies the Pauranic-belief that Visnu who is most dear to the human-beings, 
does occasionally revisit the world in human or other forms for its benefit by a succession of 
Avataras or Incarnations; that He is the only God (out of trio) who can transform his essence 
into the actual fleshy covering (Reincarnate) for the salvation of the world. In this context 
Regvedic (VI.49.3) description of Visnu, [the cherished friend, guide and the helper of all, as 
traversing the earth in order to relieve the mankind, “... yo rajansi vimame p@rthivani trini 
cidvignurmanave badhit@ya” ] may be paralleled with the epical and the Pauranic Akhy@nas 
of His generosity and His assuming various incarnations to help the mankind. As regards 
the ten Avatiras, cited above, the first five are generally held as symbolizing a kind of evolu- 
tion of organic life, while the remaining who are historical also portary stages in the upward 
Progress of life on earth. Besides, the mythological web built around these Incarnations, is 
briefly outlined as ; (1) Matsya: Vignu incarnated as fish or Matsya, to save Manu the 
progenitor of the human race from world deluge. (ii) Karma: As the forces of evil were 
exceeding and Amrta i.e. the sustenance to Gods was lost, Visnu, in order to establish the 
balance by churning the ocean (Samudra-manthana) took this form of Tortoise. (iii) Varaha: 
Visnu assumed this form to deliver the miserable world from Hitany&kea, an Asura who had 
dragged the carth down into the sea. In this form, Visnu had delivered the earth to float on 
the water. (iv) Nrsithha: Vimu in this form, had slain the demon Hiranyakasipu, a great 
oppressor of the world in order to save his devotee Prahlada. (v) Dwarf: In Tret& age, king 
Bali extended his kingdom upto Indra’s domain. Thus, in order to save and relieve the lost 
kingdom of gods, Visnu assumed this form as a child of a holy couple Kafyapa and Aditi. (vi) 
Parfurama or Rama with axe: Visnu in this incarnation, restored the power to the priestly 
class and prevented the ksattriyas from humiliating the Brahmanical caste. He is said to 
make the earth destitute of all the ksattriyas. (vii) Rama (Dagarathl): This, being the last in 
the Incarnation-series of Tret@ age, was a ksattriya who rather came at the close of Treta- 
Yuga to destroy Asuras e.g., Ravana, Kharadiisana etc, and to redress the balance between 
good and evil. (viii) Krsna: Visnu assumed this form at the end of Dwapara, the third age 
of the world, as the eighth son of Vasudeva & Devakl. Various purposes of Krena’s 
Incarnation, have been stated in the scriptures. (ix) Buddha: A great teacher and religious 
reformer of 6th century B.C., was also included in the Avatara-list to effect a compro- 
mise between Brahmanism and Buddhism. He¢ is said to have appeared in the fourth age 
to evoke the wicked men to destruction. (x) Kalki: Visnu Purana and the Bhagavad Purana 
predict that, this Avat@ra (known as Visnu-Yasas, a Brahmin) is to appear at the close of 
Kali-age. He is symbolized as riderless white horse ‘Asvavatara’, or as sitting upon white 
horse. The scriptures also state that ‘with his coming, kali age will pass and in place will 
come higher race of men on earth. .. .there will be a great manifestation of truth and He will 
be coming to restore the rule to the Ksattriyas and the priestly class’ (BhP.XII.1;2.13-23;- 
Mbh.II1.190.94). 


Thus, it is evident that the ‘Avat@ra-theory’ is a religious symbol evolved to meet the 
challenge of particular Ages; to amend the social, religious and political disorders; and the 
same has led to the deification of national heroes and their inclusion among the Avatdras. 


194 Krsna-Katha & Allied Matters 


As Parsurama and Dé&éarathl Rama came to wind up Tret®-age, tradition has confirmed Srl 
Kysna’s Incarnation at the dawn of Kali-age or at the junction between Dwapara & Kali age. 
Moreover, according to BhP., Krsna is not only an Incarnation but all the fore-cited Avataras 
are none others than the different forms of Srl Kryna “ete cdrbéakalahpumsah....Indrarivya- 
kulam lokam mrdayanti yuge yuge” (BhP.1.3.28). This statement confirmed by similar 
reference in the Bhagavadglta ‘... bahini me vyatltani janmani’ strengthens our belief 
in the repeated Avataras of Krsna and justifies the quarry thus raised. If Lord Krsna 
had been incarnating in various: forms in the past to relieve the world of its troubles, in the 
present age when will He reincarnate again? To provide solution to this riddle an 
attempt will be made to study the needs of the previous yugas which necessitated Lord's 
descents into the World. More emphasis, however, will be laid on the Mahabharata age 
(Dwapara Yuga) which prompted the Lord to descend into the world in His full-fledged form 
that of Krsna (God Himself ). 


Mahabharata-age, rightly called the Krana-Yuga wasa typical age full of stormy, 
passionate and complex atmosphere. The general conditions of the prevailing Adharma had 
centered round all the political, religious and social spheres. As regards the political condi- 
tion, India was divided into sub-states and small Principalitics which were ruled indepen- 
dently. The ruling Ksattriyas were arrogant, ruthless, selfish, evil, cruel and blood thirsty. 
Besides, there was lot of militarism, abuse of power, individualism, competitions and struggles 
(....evam viryamadotsiktaerbhiriyam taermahasurach Bh.P.XII.2). The Ksattriyas whose 
conduct ought to have been to protect the righteous and destroy the wicked ‘ gtafragra aaqugra 
=’, behaved like Asuras and Raksasas. For instance, Jarasandha, King of Magadha; Kamhsa, 
king of Mathura; Kalayavana, a foreign chief, abiding in northern India; Naraka,the king of 
Pragjyotisa; Sisupala, king of Cedis; Salva, of Saubha etc., all the mighty kings and great war- 
riors of Kysna-Yuga proved no less than Raksasas or Asuras. Jarasathdha, the father in-law of 
Karhsa, serves very good example of R&ksasa like rulerof the Mahabhar3ta-age. He was so mad 
after exclusive power that he even collected as many as sixteen thousand neighbouring chiefs 
with the intention to slaughter them in the sacrifice. Kathsa, too, was no less than a Rakgasa. 
He got the kingship after imprisoning his old father Ugrasena, the lawful sovereign of 
Mathura. Not only this, under some misapprehension, he had also kept his cousin sister 
Devakl and her husband in prison, so that they could safely hand over to him their new 
borns. In addition to these family affairs, Kathsa had also proved very ruthless ruler, a weak 
but oppressive administrator. Above all, the princes like Duryodhana, Sifupala and many 
others were jealous and envious of each other. They did not even hesitate to adopt most 
heinous means to serve their ends. Every ruler took his neighbouring king as his enemy. 
Thus, it is quite clear that India of Krsna-Yuga was in a very deplorable condition both 
politically and socially. And in that complex Yuga, to meet the demand of Mah&k@la, the 
great mover of the World plan, God appeared as Srl Krsna to destroy the evil doers and to 
restore peace by handing over kingdoms to the pious minded and worthy rulers e.g. Sahadeva, 
Dhrttaketu, Bhagadatta and Ugrasena etc., and by establishing one single sovereignty under 
the rule of pious Yudhisthira. By abolishing small divisions, He succeeded in giving India 
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status of a Nation or a Rastra. Srl Krsna, not only saved India politically but fulfilling his role 
of a complete Saviour, also protected Indian religion from its age old sectarianism. In place 
He expounded most non-sectarian system of spiritual discipline in the form of ‘Govardhana 
Paja’ (nature-worship). He also placed before the world a wonderful Art of life ( ar ig 
stwaq ) through the illustrations from his most wonderful life (The ideal Yoga). He demons- 
trated through his own examples, how one could remain calm, tranquil & undisturbed amidst 
all kinds of complex problems. He brought the ‘Yoga-Sadhan4@s from the secluded caves 
and forests to the domestic and social spheres and proclaimed that all men could be Yogls 
in their respective fields of disinterested duty. Thus, Srl Krsna combining in himself the 
three roles of Greatmen that of Srwurs, seize, wttre proved great in action, great 
in emotion and great in knowledge. Hence, He is claimed as the Pirn4vatara, a complete 
manifestation of God, and the source of all other Avataras. So it is no wonder, if 
such quarry is raised with regard to Lord Krsna’s another (or future) Reincarnation. 


The study of the Previous yugas has revealed that Lord Krsna was compelled to 
descend into the world when there was a setback in the observance of one pillar of Dharma 
in the Satyayuga and also when there was similar decline in the observance of two more 
pillars of virtue in Treta and Dwaparayuga respectively. Similarly, in this Kali-age (Dark- 
age) which consists of one pillar of virtue called ‘Piety’ alone, keeping in view Lord’s 
promise! made in the Song-Celestial, it is quite natural to expect Lord’s another Avatara 
in our midst. For, His next descent into the world, would indeed be a great redeeming for 
all. Moreover, according to Lord’s own mandate* as given in the Gita, the present time 
seems most appropriate and most urgent call of appeal to Lord Krsna, the great Saviour of 
the world, to reincarnate again in the Bharata Varsa to teach Virtuous life and destroy the 
demoniacal forces ( wrgeafas ), As evidenced from the scriptures, the forthcoming Avatara 
of the Lord will be truly world wide Avataéra, an epitome of time and synthesis represented 
by Kalki. The Pauranic evidence bearing ample testimony to the next Avatara of the Lord 
has, however, solved the above sought mystery in the traditional manner : “... Lord will rein- 
carnate again as Kalki, when the Kali age ends; when there will be complete disappearance of 
Dharma ; when the Equinox enters with the Zodiacal sign of Acquarious ; & when the sun, 
moon, venus & Jupiter conjoin in one Ras! (V.P.IV.24; Bb.P. XII.2.). Some identical pro- 
phecy is, also available in the Biblical references (Reve. 19.11). But, we all do need His 
gracious presence in our midst, as we are being haunted repeatedly by the stronger urge of 
worldliness, cruelty, sensuality, physical luxuries, and are almost away from spiritualism, faith 
in God and holyness. Surely, the present-time, when the human-society quite parallel to the 


1, ofeqrera angat fearera + geRaTy 
widencaraty aware qt gi” 
2. “mere fg ter enfriafe wer 
wermeter sere ETA” 
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Mahabharata-age, is imbalanced, upset by selfish, ruthless and cruel beings; & the last pillar 
of virtue ‘Piety’ is about to disappear; is most suitable for Lord’s Reincarnation, the Lord who 
definitely rises to the occasion to lead men to the ways of rigteousness & peace. Because, 
when there was similar set-back of religion (or in other spheres) in the previous Yugas, Lord 
had incarnated Himself for the establishment of righteousness and protection of the virtuous. 
Now in this age too, having full faith in His assurance given in the Glt@ and abiding by the 
Paur@nic-evidence, we foresee His descent in the near future.’ Keeping in view the positive 
nature of the possibility & purpose of an Avatara we rather, eagerly look forward to Lord’s 
appearance in our midst to establish Dharma (to protect the righteous) and restore peace all 
around, 


While concluding, let us assume that Lord’s Avatara would be shortly amidst us, to 
sweep away mutual contempt and breed in us universal brotherhood. Our assumption, no 
doubt, is based on the fervent belief that Lord due to His love and mercy towards His crea- 
tures, reincarnates again at the crucial stage to help them in their agonies. 


LORD KRSNA & MIRACLES 


The religious scriptures? of practically all of the world are full of incidents containing 
the elements of miracles in the life-stories of their religious leaders. The life-story of Krsna 
the pivotal figure in Hindu religion, is also full of many such incidents which are believed as 
miracles by the majority of Hindus who firmly believe in the Divinity of Lord Krsna. The epic 
Mahabharata and the Puranas are the source-books for the life-story of the Lord but the accounts 
given therein, however, widely differ. This naturally gives rise to the suspicions regarding their 
very historicity and credibility. So if Krsna is an historical personage, these accounts referring 
o the elements of miracle need to be interpreted properly to arrive at the true and hidden 
meanings, since ‘no miracle can ever happen according to the scientific view. The elements of 
miracles have been closely associated with Krgna’s life-story particularly relating to Vrnd3vana 
and Dwaraka Ltlas. Besides, there are many poetic hyperboles and exaggerated fanciful 
accounts of the said elemznts, which are believed to be later additions and interpolations en- 
grafted upon the genuine life-story with the avowed purpose to glorify Krsna. As science has 
banished a world of fables, legends and superstitions from belief, many of such incidents look 


1. On the contrary, the Purdgic chronology regarding the Four Yugas, helps to determine the right 
time for the Lord's forthcoming Avatara in the following manner, Kali-Yuga started on 3102 B.C, 
Since then, about 2,000 years have passed, Kali-Yuga’s duration as proclaimed, is 4,32,000 years. 
Thus, by deducting 5,102 years out of the total period of K: ‘uga, we may presume, that Lord 
will reincarnate again when the remaining 4,26,898 years of Kali age, are over. This, presumption 
however, loses its relevance in the light of the popular verdict of the Bhagavadgits. 

2. The Purdgas, the bed-rock of Hindu reli; are full of many accounts of the miraculous deeds 
of Rsis & greatmen e. g., Viswimittra, Vasigtha, Arti, Agastya and others. 
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quite absurd. But does such enlightenment necessarily discredit the miracles relating to Krgna? 
This is exactly the problem which is proposed to be dealt within the following Allied matter. 
The aims and objects, therefore, are to decide firstly, whether such incidents are historical or 
merely legendary, and secondly, if historical whether the same can be explained with sufficient 
reason as actual historical happenings according to the narrations found in the old sources. 
The incidents in question will all be critically analysed and on the basis of possible interpre- 
tations (which can be assigned to them), the genuine miracles are to be sifted out by discarding 
those which can be best categorised as symbolic or allegorical. 


The biography of Krsna contains the following miraculous events: (1) The birth of Krmna 
in Divine-Form and at the prayer of his parents the withdrawal of extra-limbs by Krsna. (2) 
A) Krgna granted illuminating visions to Yasod& & Arjuna; B) He gave terrifying vision to 
Kauravas; C) He granted Divine-Eye to Arjuna, Dhrtarastra and the assembled kings at 
Kaurava-Court. (3) He heard in Dwarak& (thousand miles away) Draupadi’s call to him for 
help from Hastinapur when Dubgasana was trying to denude her in the Kaurava Assembly- 
hall, and across all that distance answered her call by making Duhésasana and the whole as- 
sembly into seeing her garment stretch endlessly. (4) He multiplied the remains of the 
food cooked by Draupadi! inorder to save her from the anger of curseful Durvasd and his 
many disciples. (5) He appeared simultaneously in many places. (6) By his radiant vital 
magnetism, he healed the sick and straightened the deformed Kubja. (7) On rare occasions, 
he also, brought back the dead to life (Preceptor Sandipani’s child & Uttara’s still-born child). 
(8) He created delusion of darkness, during Jayadrartha-Vadha episode. 


Out of these above mentioned miraculous events ascribed to Krsna, the events at 
serial Nos 4, 5 & 7, may be best treated as symbolic and Allegorical while events No. 6, 8 
and partly seventh (Reviving Uttara’s still-born child) show Krsna’s mastery in medical 
sciences and in the use of nuclear devices e.g. smoke screening etc. Thus, on the basis of 
interpretations, Incidents at serial nos 1, 2,3 prove only as genuine miracles. These seem 
quite worthy of Krsna, the superman, who had developed (within himself) many super- 
physical powers (extra-ordinary faculties) with the help of special exercises (Yogic) and 
prolonged Tapas. (Mbh. III. 12-16 has referred to Krsna’s Intense Asceticism). Before 
assigning correct Interpretations to the genuine miracles of Krsna, it would be proper to 
study the elements of miracles in Scientific and Religious Perspectives. 


The Scientific Idea of Miracles: In science, the miracle is always defined in relation 
to the laws of nature. The miracle then is an interruption in the laws of nature, Or in other 
words the ‘miracle’ in science stands for real deviation from the ordinary course of nature. 
An acute reasoner like Hume and others have defined miracle as a violation‘of the laws of 
Nature. But this definition is incomplete, as in nature itself one law crosses and modifies 
the action of the other. The mechanical laws are overruled by the chemical and the vital; 
gravitation is counter-acted by the serial ships or the winged birds when they fly up in the air 
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against it. Hume infact, assumed that no one had ever seena miracle and adduced this as 
a proof for the impossibility of miracles. In recent times, however, some have tried to prove 
that miracles are simply exceptions to the known order of nature and some such miracles of 
the scriptures which belong to this category, may be explained accordingly.1 


Religious Idea: The religious scriptures speak of many forms of God’s revelations, 
viz., dreams, visions, theophany (visible manifestation) prophecy, predictions & miracles etc. 
In religion a miracle is treated as an extra-ordinary* event evincing the immediate presence 
& operation of God. In other words, according to religion there should be some remarkable 
interposition of God for holy end i.e., for the help of the devotees, and the fact that these 
happened then and there in connection with a revealed purpose, suffices to guarantee its 
genuineness. 


Three Folded Test for Miracles: ‘Nature’ is adduced as a great objection to the 
(Possibility of ) physical miracles, as the chain of cause and effect can not be broken at any 
point. The preponderance view is, therefore, always against the ‘miracle’. Even on the 
historical side, the available evidence (Internal as well as External), when put to three-folded 
test of possibility, credibility and ‘historicity’ breaks down hopelessly on critical examination. 
These three tests about miracles may be elaborated thus: (a) The Possibility: The abstract 
possibility (divine interruption) of miracles can scarcely be disbelieved by those who believe 
in the (existence of ) living personal God, but the systems like atheistic, pantheistic,? monoistic 
and deistic all exclude the possibility of miracles. The reason being that these systems take 
man’s spirit as open to immediate divine influence and describe God as entering into direct 
communion of spirit with man. 


(b) The credibility: It is quite natural, that suspicion may arise against the narra- 
tives of ‘miracles’. Human testimony is also quite falliable. As the knowledge is based on 
the testimony of others and the experience of others known to us only through their testi- 
mony, a natural instinct will be to disbelieve the testimony of others. Testimony 


1, Most of the genuine miracles of Krypa can be proclaimed as the true happenings on the basis of 
fresh knowledge gathered in the field of Para-Psychology and the experience gained in Psychic and 
Spiritual Research. 

2. a) The elements of miracle may be traced back to the hoary past of vedic-age wherein the vedic 

Rgi, well acquainted with the elements of miracles, while recounting the miraculous deeds of 
Vedic gods e. g. Aéwins, Indra etc. refers to the word Darhéang which is equivalent to miracle, 
The Vedic word signifying miraculos deed, is explained by Sayana as ‘gwar sifnte: rege: ' 
(R. V. VIII. 88.4; 1-119) 

2. b) In the ‘Lexicon’, miracle is explaind as (1) Extremely wonderful event & (2) An event 
occurring within human experience which cannot have been brought about by human-power 
and must, therefore, be ascribed to the special intervention of some super-natural being. 

3. ‘Miracles’ received serious criticism at the hands of spinoza a ‘pantheist’ of 17th Century, who 

did not believe in miracles as they viclate the order of nature and thereby God would be contradi- 
cting Himself. (cf: The philosophy of Spinoza). 
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in many cases is true than false and when put to tests may be found to be perfectly reliable. 
But on the contrary in some cases there are instances which look absurd on their face, and 
in these cases it is simply playing down with the subject. As miracles can not be experienced 
ordinarily, therefore, a casual unconnected report that a dead man had come to life must 
first be looked upon as incredible and not as a wonder ( qy""4 ) and even if the event is 
being supported by reliable evidence (of witnesses), a natural explanation must be sought 
against that wonder (that the person in that case may not have actually died). But where 
the testimony is of such a nature, and is of such persons, and of such a character and given 
in such circumstances, etc., that there are ample reasons for its acceptance, the same be taken 
as credible. So one may not allow himself to be biased against miracles simply because 
modern science has driven out belief in miracles. 


(c) The historicity; The question of historicity of an event is very important and 
must be looked into properly in all cases. The general (intellectual) outlook has since 
changed and instead of looking at the miracles as a ‘proof’ in the divinity of Krsna, the 
same are now believed widely for Krgna’s sake. Therefore, it is not the miracles which 
sustain faith in Krsna, but his greatness in all walks of life actually inspires faith in him. 
Although in case of others, it is now freely believed that the miracles attributed to them 
cannot be proved satisfactorily but in the case of Krsna, enough of cogent evidene is available 
to prove the miracles attributed to him. The general credibility and internal character of the 
narratives if found satisfactory must also be taken as a sound proof. 


Some other tests that may be applied to the miracles are: (1) that there be marked 
feserve and descrimination in the use of miracles; (ii) & that the miracles must not be 
merely to display power but to show holy and noble purpose to advance the ends of God’s 
kingdom. 


As regards the internal & external evidence of miracles, the evidence has much wider 
scope, because faith in a miracle must necessarily rest on something greater than an eye-witness. 
There is always an internal evidence which often constrains when external evidence fails. ‘Because 
thou hast seen me’ said Jesus to Thomas, “Thou hast believed, blessed are those that have not 
seen and yet have believed.”” In the case of Krsna, the genuine miracles are so interwoven with 
the other events of his life and are quite congrous with his character. They are wrought in 
connection with his (proposed) work and in no sense are mere show-miracles. They are part and 
Parcel of the material from which the picture of Krsna is formed. If, therefore, Krsna is his- 
torical, the miracles attributed to him are also historical. The external evidence, however, must 
not be narrowed down to individual witnesses, as varied testimony may be conjunct not indi- 
vidual; may be national, not personal; may be in conciousness and experience, not in docu- 
ments; may be monumental and not merely in words. 


From the scientific and Religious views about ‘miracles’, it follows that, whereas 
according to the scientific idea, no miracle can ever happen physically, because in nature the 
chain of cause and effect cannot be broken at any point, the same are a ‘possibility’ according 
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to the Religious idea. How is then the difference in both the diagonally opposite views to 
be reconciled ? If scientific view is correct, there is also no reason to disbelieve the testimony 
of the parents of Krsna, Arjuna, Dhrtar&stra & others or to doubt the credibility of the 
religious scriptures like Mah&bh&rata and the Puranas which claim for themselves the position 
only next to the Vedas. The answer to this thorny and complex issue is, however, now 
available in the research work since done and knowledge gained in the field of Psychic 
and spiritual research. This new science has proved that such incidents can happen. So 
there is now no basis to reject these incidents outright as ‘absurdities,’because according 
to scientific belief no miracles can ever happen, the same being against the set laws of nature. 


According to Psychic-science, it is quite possible for ‘Percipients’ to hear (from distant) 
as well as to see ‘visions’ about things or persons though, infact, the same are physically non- 
existent. The visions, as were seen by the Parents of Krgna at the time of his birth, or 
Dhrtaragtra, Arjuna and others at certain occasions, can be seen by persons or individuals 
having certain similar type of expectations.’ In such cases, there is a ‘telepathy’ between the 
gtoup of persons or the individuals, and the subliminal impulse, whatever its cause, acts 
Psychologically on the percipient or group of percipients so as to make the individual or the 
group, all see the same (thing) or hear the same. This is to be noted here that such pheno- 
menas can happen.? Similarly, in the case of the incident called ‘Draupadl’s Vastraharana’ 
Kysna’s hearing froma distance Draupadi’s call and making all present there including 
Duhédsana to see Draupadt’s garment increasing endlessly etc., (Krgna’s miraculous interven- 
tion during the outrage of Draupadt), is also a possibility. In such cases of clairvoyant 
understanding or clair-audience and Telepathic hallucination, there is communication of 
impressions from one mind to another and it involves the power of perceiving in paranormal- 
fashion; and is a non-physical cause for the hallucination and of apparition, the cause creates 
conscious, visual or other perceptual experience by acting on the percipients psychologically 
and it causes them to create their own experience. Such powers exist within our own apparatus 
of Perception. This apparatus is partly psychological and has an astonishing power of crea- 
tion (Imagery). According to the Psychic-science, whatever vision (figure) is seen or a sound 
is heard or a contact is felt, it is not that, there is some resident thing or vision physically 
existing but when we see or hear etc., it is only experience of our own sensations, and this 
is the very idea behind sensory hallucinations. Some sensations have an objective counterpart 
which is not a material thing. If the sensations could be produced in a way not involving 
the external object at all, we should still have the experience of seeing or touching when in 
fact no external objects were there. This is exactly what happened in the case of Dhrtardstra 
and the kings assembled at Kaurava-court when they all saw Krsna’s Universal-Form, and 
in the case of Arjuna, who was blessed with the similar vision of virata-Swaripa by Krsna 
on the eve of Mahabharata war. Similar views may be held with regard to Krgna’s grant- 


1, The Personality of Man By Tyrrel, G.N.M. 
2. Survey of Psychic Research (Journal) Vol. XXII, P. 174 
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ing of divine-eye to Arjuna & others to see his Divine Form which in fact is a poetic version 
of Psychic formula regarding the human brain, which has in it both the receiving and the 
transmitting apparatus whereby all human beings are capable of both transmitting visions 
or ideas to others as also of receiving the same from others. The ‘awakening of the intuitive 
vision’ may also be paralleled with Divya-caksu. 


The resources of the percipients’ personality are quite capable of creating the conscious 
experience or seeing the figure without any external physical aid, and when we see, hear or touch 
any thing, our experience is actually confined to our sensations. The above facts also explain 
the miracle associated with the birth of Krsna who although, born as a normal child was taken 
by his parents as accompanied by divine marks e.g., having four hands (just like Caturbhuja- 
Visnu) and endowed with divine weapons and a glowing lustre all-around, as they were 
expecting God Visnu to incarnate Himself as their child. The afore-cited incidents in which 
Lord Krsna is depicted to have shown his universal-Form and to have heard from a distance 
the cry of miserable Draupadi etc., are nothing short of miracles although, the same can 
be explained as a sort of ‘Vision’ transmitted by Krsna according to the Psychic-science. 
The test for a ‘miracle’ according to the Religious idea, is that there be a marked reserve 
and descrimination in its use and that the same must not be merely to display the divine 
power. Subjecting these miracles to the above said test, it follows that there were ample 
reasons which necessitated Krsna to have shown his Universal-Form at the time of the peace- 
mission in the court of the Kauravas. Arjuna’s despondency on the eve of Mahabharata 
war also demanded Krsna to display all of his powers to influence Arjuna and to bring him 
on the right track. So these miracles justly belong to Krsna, the superman who due to his 
many sided perfections (mastery over sixty four fine-arts) could easily manifest marvellous 
physical wonders. The miracle captioned ‘Virata-Swaripa may be treated as an historical 
event of his sublime life. As regards the ‘Birth Incident of Lord Krana, it may be stated that 
the child Krsna had nothing to do with this miraculous episode wherein, his parents only, 
were subjected to a particular type of sensory-hallucination which was quite in conformity 
with their own expectations i.¢., ‘Lord Visnu is to reincarnate as their child’. Regarding 
Krsna’s clairvoyant understanding and his miraculous intervention in ‘Draupad!-Vastraharana’ 
episode; it may be pointed out that this too, is a genuine miracle. As Krsna is known the 
foremost Yogl (narativrdt eft) of his times, it was quite possible for him to behave in superb 
extra-ordinary ways and the Indian tradition is aptly justified in calling Krsna ‘the full mani- 
festation of God Visnu. Lord, more than a man, due to his miraculous powers worked 
natural miracles which are in harmony with his grand personality. 


Thus, it follows that to great extent the miraculous element is genuine and most credi-. 
ble part of Krsna’s biography and, therefore, not to be looked upon as mere legends and that 
to avoid repetition we have not dealt with individually each miracle! of Lord, yet it has been 


1, Besides, along list is prepared of miracles attributed to Krsna, such as He killed many Asuras 
in Vrndavana and his uplifting of the lofty Govardhana hill etc. These incidents which are found 
to be partly historical and partly allegorical are interpreted accordingly. 
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established and proved with great cogency that Lord Krsna did work miracles and these 
entered as wide element into the divine testimony about him. 


As the viréta swardpa of Krsna is much talked of, it is dealt with in detail. The follw- 
ing discussion would show how the same miracle is possible. 


The source-books of Krsna-Kath@ show Krsna having displayed his Viraéta Swardpa 
thrice: once when he had gone to the court of the Kauravas on a peace mission (Mbh. 
V.131.2-16); again on the eve of the war to remove the despondency of Arjuna who had 
refused to take up arms in the fight against his kith and kin and thus forgotten his duty as a 
‘Ksattriya’ (Mbh. VI. 35.9); and yet again to pacify the Sage Uttanka after the Sage had felt 
annoyed against him and was ready to curse him (Mbh. XIV.58). 


Before we deal with the event in question, it is necessary first to have an idea as to how 
the same has been described by the biographers. Arjuna described the Virata Swripa thus ; 
“I see you without beginning, middle, or end, possessed of infinite powers, unnumbered arms, 
having the sun and the moon for eyes, a mouth like a blazing fire, and filling the universe 
with your radiant light. I see the space between heaven and earth and all quarters as 
pervaded by thee alone. As the many rapid currents of the waters of a river rush towards 
the sea alone, so do the heroes of this human world enter your mouths blazing all around... 
swallowing all these people, you are licking them over and over again from all sides with 
your blazing mouths,...by you is this universe pervaded, Oh you of an infinite form, you are 
the wind, Yama, fire, Varuna, the moon and Prajapati...you are of infinite powers of 
un-limited glory, you pervade all and, therefore, you are all.” (Bh. G. XI. 16-20). This 
description of the universal form of the Lord is really very frightening and no human being 
is capable of seeing it. The Lord is, therefore, described to have granted a divine-eye to 
Arjuna to enable him to see such a dreadful universal form. The Lord is similarly said 
to have granted divine-eyes to others to enable them to see his universal form when he had 
shown it in the court of the Kauravas and also to the sage Uttanka. 


The Virata Swaripa-a Fact or a Fallacy? The scriptures say that in all of the 
above-said 3 cases, the percipients did see Krsna in his universal form. As discussed earlier, 
the Psychic Science, however, tells that such a phenomena is quite ‘possible.’ Thus, each 
individual person is capable of transmitting his idea and visions to others as also of receiving 
ideas and visions transmitted by others. The ‘Virata-Swardpa’ of Krsna thus comes 
under the category of Visions. The Lord was the greatest of ‘Yogis and could easily 
transmit the desired ideas and visions to others.1 How Yogls are capable of transmitting 
such visions, would be amply testified by historical event of the 12th Century, relating 


1, Dr. Eisenbuds has successfully shown that psychic pictures on a polaroid can be had. Reference 
in the same connection may be made to an article published in the Hindustan Times, dated May 
28, 1967, captioned ‘Psychic pictures on a Polaroid’ by John Davy, in which the doctor is des- 
cribed to have made many demonstrations with the help of Mr. Todd, the ‘subject’, who could 
transmit through his eyes various scenes of landscape and pictures of buildings, motor vehicles 
and aeroplanes. etc., which were duly received on the photo film. 
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to King Kumara Pala of Gujarat. In this incident, the Jain Counsellor, Hema Chandra lost 
his life in an attempt to save himself from drowning by jumping into a boat which had 
drifted towards the royal palace alongwith the rising tidal waves from the sea, and crashing 
straight on to the ground, as in fact there was neither any flooding from the sea nor any boat 
had come as seen by Hema Chandra and the king Kumara Pla, the whole phenomena being 
an illusionary vision created by the Hindu Saint Sankara Swaml.! On the analogy of the 
historical case cited above, and on the strength of psychic pictures obtained recently by 
Dr. Eisenbuds, it may safely be concluded that the ‘Virata-Swardpa’ shown by Krsna to 
Arjuna and others, was a ‘fact’ and not a ‘fallacy’. 


An Acid Test : The above said 3 incidents, in which Lord Krsna is depicted to 
have shown his universal form to Arjuna and others, are nothing short of ‘miracle’ although 
the same have been explained to be only a sort of vision transmitted by Krsna according 
to the psychic science. Subjecting these miracles to the acid test provided by the Religious 
idea, it follows that there was hardly any necessity for Krsna to have shown his divine form 
both at the time of the peace mission while in the court of the Kauravas or in the case of 
the: sage Uttanka whom he had annoyed a little and whom he wanted to pacify.” The incident 
of Arjuna’s despondency certainly necessitated display of all of his powers by Krsna to 
influence him and bring him on the right track. 


It may thus be concluded that the Virata Swardpa of Krsna was a ‘fact’, but it was 
nothing of a ‘miracle’; that the display of ‘Virata-Swardpa’ by Krsna both in the Kaurava 
Court, and to the sage Uttatika was similarly a poetic fallacy introduced in the life story by 
the biographers solely to glorify Krsna. 


CURSES AND BOONS RELATING TO KRSNA KATHA 


(A study of the efficacy or otherwise of the ‘curses’, and the 
advantages derivable from the ‘Boons’.) 


Lord Krsna is depicted to have been cursed by the old Kaurava queen Gandhart 
when he had gone to console her after all of her 100 sons, excepting the one who had 
deserted Duryodhana and joined with the Pandavas, had been slain in the great war. The 
curse was pronounced by the old Queen thus: “On the thirty sixth year thence after, Krsna, 


1, Charles, A. Kincaid, “Lakgm! Bai, Rani of Jhansi and other essays,...pp. 38-40, It may be 
stated here briefly that a dispute had arisen between the Brahmanas and the Jain munis of Gujrat 
about the exact date on a certain day and as in those days the Hindu calender was linked to 
Lunar dates, Hem Candra, the Jain Counseller of Kumar Pal had managed to create a false moon 
in the sky, so that the date given by the jains corresponding to the full moon may look correct. 
Ina similar manner, the Hindu saint out-bidded the Jain monks by creating a false flooding from 
the seas and arrival of a false boat near king’s palace leading to the crashing of Hem Candra and 
his death, 

2. BORI, Cr. Ed. has pusbed out the element of a miracle in both these incidents strictly on the 
testimony of the MSS, 
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causing the slaughter of Kinsmen, will perish in a disgraceful way in the wilderness, etc."(Mbh. 
XI. 25.26). And, as if this curse about the destruction of the entire Yadava-family inflicted 
by Gandharf was not enough, another curse is narrated to have been inflicted by some 
Br&hmanas (Narada, Durvas& etc.) on Samba, the son of Krsna. He (Saraba) had enraged 
the Brahmanas by some indecent joke and they had cursed that he (Sarhba) will give birth to 
an iron-bolt (Mausala) which will cause the destruction of the whole of the Y&dava commu- 
nity in an ignoble death. (Mbh. XVI. 1.19-21). 


Krsna is also recorded to have inflicted a curse on Afvatthama who had hurled a 
Brahmastra at Uttara’s foetus. The curse ran thus: “Thou shall roam about 3000 years 
in dreadful forest, afflicted with all kinds of diseases and emitting foul smell out of the body” 
(Mbh. X.16.10-13). 


If Lord Krsna had inflicted a curse on Aévatth@ma, he is also depicted to have 
bestowed a boon on Uttanka that whenever he (Uttattka) will need water in the deserts, water 
will reach him. (Mbh. XIV.58). Krsna is also stated to have been bestowed with boons 
from the God Agni that he shall be un-conquerable in the battles. (Mbh. I. 225.24-28). 
Like wise, Krsna obtained 8 boons from Siva. These are: (1) Non-Anger against the 
Br&hmana, (2) grace of father, (3) a hundred sons, (4) the highest enjoyment, (5) love for 
the family (6) Grace of the mother, (7) the tranquillity of peace, and (8) cleverness in every 
act. (Mbh. XII.161; XIV.15). 


Such were then the ‘boons’ and ‘curses’ relating to the life-story of Krmna. Not only 
Krsna is described as having been cursed and also having been bestowed with ‘boons’, but 
he is also portrayed to have pronounced a ‘curse’, and bestowed boons. It is, therefore, 
necessary to examine whether the curses and boons have any real effect or the same are 
merely poetic and imaginative ideas fitted into the life-story, subsequently relating to events 
that had already taken place with the avowed object of glorifying a personality who had 
Pronounced the ‘Curse’ or bestowed the ‘boon’, in question, and vice versa, humbling the 
person on whom the said curse had been pronounced, or in favour of whom a boon had 
been bestowed. Accordingly, the same questions are thrashed out though quite briefly. 


General Meanings of the Terms ‘Curses’ and ‘Boons’': These two opposite terms 
are explained in the Encyclopaedia (E.R.E. Vol. IV, P. 367) thus: “A curse or 
boon is a wish expressed in words that evil or good may befall a certain person. The 
wish may be expressed by a God or a spirit. It may be expressed for the speaker’s own 
good or ill. It may be again a mere wish or will; or an appeal to another person to execute 
it or accompanied by or embodied in a material object. This may be the image of the result 
desired; a vehicle of transmission; an object representing the curse or the blessing; or a 
physical action by the speaker to or towards the intended person. This Belief in curses and 
Boons has been found in the primitive people also. In the old Teutonic proverbs it is stated : 
‘Curses operate quickly and they are not to be turned aside.” (cf. Grimm Teut. Myth, Eng. ed. 
London, 1888, IV, P. 169). The curse and boon are quite different from physical injury or 
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physical benefit. These are considered to be more efficatious in certain stages of culture i.e., 
the bestowal of boons becomes more efficacious when the bestower touches the man who 
receives it. When the concept of curses and boons reaches the ethical stage then their power 
is thought to depend on the superiority of personal power or position. The boons and 
curses uttered by parents have an enormous effect. This fact finds parallelism in this saying 
of the Mahabharata (Astika Parva) i.e. all curses except those given by a mother can be 
expiated : ‘ a€at efwerarat sfawnet, fe feeds ag mratsfemcnrat stetfews ore: 11’. The curse 
or a boon or a blessing of a dying man is also particularly strong. Likewise, the wishes of 
one, who is professionally a magician, or a supernatural one, are more efficacious than those 
of an ordinary man. Certain types of special circumstances in which the ‘curses’ and the 
‘Blessings’ (Boons) are uttered, are: ‘The parents are, generally observed bestowing “Boons’ 
to their children, and curses are bestowed normally by the oppressed and the wronged ones 
against their powerful enemies.’ 


It may be stated that curses and Boons preponderate the life-story of Krsna given in 
the Mahabharata. Adi-Parvan has referred to a large number of curses. SAnti-Parva and 
AnuésSsana-Parva have also referred to many curses. 


Some Views About Curses and Boons: Most of the curses and Boons of the 
Mahabharata do not look genuine, but have been employed by Sauti as ‘anticipations’? of 
the prophecies. Some are purely after-thoughts i.e., what is stated as having actually happened 
in the story, is related back with the past by the device of these imaginative curses and 
boons. Thus, the accomplished events are turned into curses and boons (prophecies). The 
reason why this device was adopted by the Mahabharata writer, may best be explained in 
the words of N.C. Kelkar thus :* ‘The reason for falling a victim to this temptation of 
falsifying a story, of adulterating it with non-genuine matter (in the form of curses and 
boons), is that readers are generally credulous enough to accept anything without scrutiny 
or criticism; and there is no fear of checking the alterations made in the manuscripts by a 
comparative study of them and determining the valid texts. In the case of some Of the curses 
it iS obvious that by promulgating them out of his own imagination, the maleficent corruptor 
of the Manuscript gratifies his own fancy and predilections. Thus, Yudhisthira is shown in 
the Mahabharata to have cursed his own mother Kuntl with the words: “that no woman 
shall be hereafter able to keep up a secret.”” ...Here the curse upon the eternal generations 
of women, wickedly alluding to the tell-tale gossiping character of womankind, fails abso- 
Tutely to fit in with the needs of the case. 


The Philosophical Aspect: The belief in the boons and curses is traceable in all the 
feligious books of the Hindus and the Christians and the Zoroastrians. Those who are 
good and righteous are blessed with good things and those who are immoral, wicked, and 


1, C. V. Vaidya also expresses similar view : ‘The curse of Gandharl to Krsna is an unnecessary fore- 


telling of future events’. The Mababharata A criticism, p. 156. 
1. cf. ABORI, Vol. XXV, p. 36 ‘The Riddle of the curse in the Mahabharata’, 
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sinful, are cursed. In Zoroastrianism, Ahura had declared that the waters shall be an 
enjoyment for the righteous and a torment for the wicked. The courtesans are cursed with 
death at the hands of gliding snakes or the howling wolves. Similarly in Christianity, there 
are the curses pronounced by Moses upon the Jews who donot obey the famous 
commandments. 


What Philosophical aspect is underlying this concept of ‘curses’ and ‘boons’, is difficult 
to answer. At first place, it looks obvious that in olden days the pronouncers of ‘curses’ and 
‘boons’ were confident of the fulfilment of their desires, that is why they used to pronounce 
those types of desires. But this does not seem to be correct in some cases. The curses may 
be nullified by stranger powers. But most of the curses and boons in the Mahabharata are 
shown to have been fulfilled. 


With regard to these contexts of boons and Curses, as referred above, it is difficult to 
explain how it was that all the curses and boons in question happened to be true prophecies. 
Had the pronouncers power and control over the destiny of others or were the bestowers, one 
with God and could cause evil and good in the world only by their will power? In the opinion 
of some, the explanation is that the very person on whom the will is inflicted, himself helps 
the bestower by his own thoughts that the pronouncements will be fulfilled and also by living 
in such conditions that the intended harm or good will automatically come about as true. 


KRSNA AND CHRIST 


Connected with the Problem of the “Historicity of Krsna”, is the problem regarding 
the similarity observed in the names and the teachings of Krsna and Christ. For the last two 
hundred years much learning? has, infact, been consumed on the controversy that Bhaga- 
vatism, the developed form of the Krsna-Cult, was borrowed from Christianity, and that 
Krsna himself was an adaptation of Christ. A connection between the names Krsna and 
Christ, has often been assumed and often denied. It is also held that there is a striking simi- 
larity in the childhood exploits of Krsna and Christ, and also in the teachings contained in the 
Bible and the Bhagawadgité. Such views, therefore, give rise to the following 3 specific 
questions : 


(i) Whether the similarity noticed in the names of Krgna and Christ, can mean that 
the former is only an adaptation of the latter; 


1. cf. (i) Dilger (Wilhelm), “Salvation in Hinduism and Christianity” pp. XI—537; (ii) Hall (Cuth- 
bert), ‘Christ the Eastern Soul’ p. 208; i) Hogg (A. G.), ‘Karma & Redemption’ pp. IX-116; (iv) 
Hopkins (E. W.), ‘India, Old and New’ pp. vii—342; (v) Hume, ‘Missions from the Modern view’ 
p. 290; (vi) Hume (R.A.), ‘Ao Interpretation of India’s Religious History’, p. 244; (vii) Jones 
(J, P.), India’s Problem Kygga or Christ’; (viii) Jones (J.P.), “India Its’ Life and Thought"-pp.xvi 
448; (ix) Lucas (Bernard), ‘The Empire of Christ’, p. 151; (x) Macculloch (J,A.), Comparative 
Theology; (xi) Macnicol. N ,‘The Religion of Jesus’ (A Presentation of Christian Teaching in the 
View of Hindu Thought); (xii) Robson Joho), ‘Hinduism and Christianity’, pp. XV-211 (xiii) 
Slater (T. E.), ‘The Higher Hinduism in its relation to Christianity’. 

Note: The above-mentioned books exclusively deal with the topic of ‘Krgpa and Christ’. 
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(ii) Whether the similarity found in the childhood exploits of Krmna and Christ neces- 
sarily means that those of the former had been borrowed from those of the latter; and 


(iii) Whether the similarity observed in the teachings of the Bh. Gita and the Bible 
implies that the former had borrowed its teachings from the latter ? 


Similarity of Names ; The names ‘Krsna’ and ‘Christ’ are identified on the basis that a 
powerful race of nomadcowherds called the Abhtras migrated into Mathur@ about 180 A. D.,? 
(these Abhiras are represented in India by the Modern Ahiras) and they brought with them 
the story of a Boy-God; of his humble-birth; and of the massacre of the innocents. Bhan- 
darkar also remarks thus: “... It is possible that they brought with them the name Christ 
also, and this name probably led to the identification of the Boy-God (child Christ) with 
Vasudeva-Krsna. The Goanese and Bengalis often pronounce the name Krsna as Kusto and 
so the Christ of the Abhfras was recognized as the Sanskrita Krgna."* And hence, the 
similarity of names has been assumed. Growse, too, has expressed his opinion on the same 
point thus: ‘There is an obvious similarity of the sound between the names Krsna and 
Christ." 


P. Georgi has stated that ‘Krsna’ is only a corruption of the name 
Christ, the saviour, and the deeds correspond wonderfully to the name. He also 
maintained that the borrowing took place from the “apocryphal books concerning Jesus 
Christ, and especially from the,Manichancens”. Growse‘ and Weber have, however, rejected 
the above assertions of Georgi being based on very wild proofs, as he derived the names of 
Ayodhy4, Yudhisthira and Yadava from the word Juda; Arjuna from John; and Durvasi 
from Peter. Hopkins, Kleuker, E. Moor and Creuzer are also of the same view that Krsna 
was a native name. The evidence of Chh. Up. (Chandogyopanisad) mentioning Krsna 
Devakiputra, proves conclusively that this name could not have been borrowed from the 
name of Christ. 


Similarity in the Childhood Exploits: 1n this regard Howell has opined thus: “The 
later legends connected with Krsna indicate their indebtedness to Christianity. Herod’s 
massacre of the innocents may be compared with the massacre of the children of Mathura 
by Karhsa; the flight into Egypt with the flight to Gokula; as Christ had a fore-runner of 
super natural birth in the person of St. John the Baptist, so had Krsna in Balarama; and as 
the child Christ was cradled in a manger and first worshipped by Shepherds, though descended 
from the royal house of Judah, so Krsna though a near Kinsman of the reigning-prince, 
was brought up amongst cattle and first manifested his divinity to herdsmen.” It is also 


P. Georgi, ‘Alphabetum Tibetanuns,’ (Rome—1762), p. 253. 

R. G. Bhandarkar, I. A. 1912. 

Growse, ‘Mathur’, p. 67. 

Growse, Ibid., Says thus “Christos is as obviously a Greek, as Kygpa is a Sanskrit 
formation and the roots from which the two words are severally derived are entirely different.”” 

5, Howell, The Soul of India. p. 534 
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suggested that as the Puranas almost assign a new and a different role (that of a young 
cowherd) to Krsna who appeared only as a warrior and a teacher in the Mahabharata, and as 
the Puranas have been composed several centuries after the age of Krsna (no doubt which 
is a post-Christian date), the later narratives regarding Krsna may possibly have been 
borrowed from Christianity. In this very connection, Hopkins opines thus : “But in these 
works (the Puranas) rather in their later form, a sudden transformation takes place in the 
character of the God—Krgsna. Not only is he now recognised as identical with the Supreme 
God, but in certain of the later Puranas he is worshipped less as an adult, a man-god, than 
as a sort of Christ-child...The scene, too, of Krsna’s nativity is not only like that of Christ’s 
but in becoming so, it has altered all the old inherited features of the old Krgna-tradition. 
Krsna is no longer heroic in birth as in life. The place of his nativity has become a stable— 
Gokula, and his birth, in the older tradition, which occured in prison at a time of fear and 
danger, is now of peaceful character. His mother Devak!, scarcely mentioned in the older 
tradition, is now represented as a Madonna, holding the infant Krsna in her arms to her 
breast. Thus, Krsna performs, too, the miracles of Christ, and the events of his life are 
those of Christ, and some of these traits are indeed unique. Krsna’s killing of Kamsa is 
an old heroic legend. But such similar legends are presented in the Puranas with features 
as utterly dissimilar to the old presentation of Krsna’s personality. Never before this time 
did Krsna appear in the role of a God whose glance destroys sin, whose pity for his believing 
followers leads him to cure them of sickness by performing miracles in their behalf. Besides 
the massacre of the innocents, there is the restoration to life of woman’s son, the healing 
of acripple, and a pouring of a box of ointment over,—these are the Krsna legends— 
(Stories) which agree with Christian traditions. All these stories are in the later continuation 
of epic narrative, either in the Jaimint Bharata or equally late Puranas, and their modification 
of the old legend is much too sweeping to be brushed aside as accidental”’. Hopkins thus 
makes it quite impossible to doubt that the final-form of Krgna-narratives is derived from 
the Christian source. Weber’ is in agreement with Hopkins. ‘Growse’* too, has expressed 
his views likewise. Polier, in Mythologies I. 445, sought in ‘the victory over Kaliya,’ if not 
in all the other exploits of child-Krsna, ‘a travesty of the tradition of the serpent, the tempter 
who introduces death into the world and whose head the saviour of the human-race shall 
crush”. Sir William Jones went too far in asserting (A.S. Res. 1.274) that the spurious 
gospels which abounded in the first ages of Christianity had been brought to India and the 
wildest parts of these were repeated to the Hindus who engrafted them on the old fable of 
Cesava.” Similarly, Kleuker, in his treatise on ‘the history and the antiquities of Asia’, says 
that he can believe that Krgna-story did not take its origin from the Gospels but it is quite 
possible that it has borrowed something from them. R.G. Bhandarkar‘ also sees the Child 
Krsna as a direct adaptation of ‘Christ’. Macnicol is inclined to believe that about the middle 


Hopkins, ‘India Old and New’, pp. 162-63, 
Weber, ‘Indian Literature’, p. 86. 

. Growse, ‘Mathura’, p. 68. 
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of the 7th Century A. D., Nestorian-Missions, which are believed to have entered India from 
the north in the year 635 A. D., may have brought stories of the child Christ as well as the 
pictures and ritual observance which affected the story of Krsna as related in the Puranas 
and the worship of Krgna especially in relation to the celebration of his birth festival. Besides, 
Weber (I. A. 1874, p. 21.) revived the discussion about the influence of Christianity on 
Krsnaism, and also touched the legends of Krsna’s birth which according to him can only 
be explained by the influence of Christian legends. The worship of child-Krsna combined 
with His Divine-Mother holding to her breast the Infant Deity has also been held to be based 
on the worship of the Virgin and Madonna lactans (cf. Kennedy, J.R.A.S. 1907, p. 990; 
Hopkins, India old and New, p. 167). 


Keeping in view the above said facts, one can not help being struck by the points of 
resemblance between the story of the child-Kysna and that of the child-Christ. But, actually 
the hypothesis of a plagiarism rests only on a weak basis, as shall be seen in the following 
arguments : Weber is of the view that the celebration of the birth-day festival of Krsna should 
be better thought of to be influenced by the ‘Rama Naumi-festival’ than the Christian legends, 
because the latter festival, too, presents many striking analogies to Krsna Janmastaml. And 
more over, the Ramayana which is a pre-Christian work according to Macdonell (Skt. Lit. 
pp-307-310) refers to Rama as resting on the lap of his mother.! Kennedy,” too, observes : 
“There is no Christian representation of the suckling mother before the 12th cent.” Likewise, 
according to Piper’s* statement, the adoration of virgin Mary can be assigned to the fifth 
Cent. A.D. The carmelite monk P. Paullinoa in his Systema Brahmanicam (Rome, 1794, 
p. 147) is also of the opinion that “These events must be referred to a thousand years before 
Christ.” Ed. W. Moor, Sir William Jones and Sir Godfrey Higgin also have the same 
opinion.‘ So on this basis, it may be stated that it’s (the adoration of virgin Mary) propo- 
gation to distant foreign-lands must have taken place in a still later-age. Krgna’s association 
with his mother Devaki is well known and is as old as the Chandogyopanisad of 3rd or 6th 
Century B.C. Bhitari Pillar inscription associates Krsna with Devaki as early as the fifth Cent. 
A.D. The pastoral association of Krsna can be explained in a better way with the help of (the 
Vedic diety) Visnu’s identification with Krsna. This identification took place many centuries 
before Christ. In the Rgveda Visnu has been assigned the epithets ‘ever young’ ( 447 §4Tt )and 
‘Gopa’ protector of cows. These epithets of Visnu must have suggested the Pauranic legends 
of Krsna rather than the Christian legends, just as the three strides of the same God, suggested 
the ‘Dwarf Avatara.’ K.P. Jayaswal® has referred to the Bodha@yana-DharmaSttra which 
has included ‘Damodara’ and ‘Govinda’ in the list of dieties. This, too, disposes off the view 
that Krsna-worship in the child and pastoral form owes its origin to Christianity, as the 
Bodhayana-Dharma Sitra is a pre-Christian-work. 


1. Weber, I. A, 1874, p. 21. 
2. Kennedy, J.R.A-S. 1907, p. 484. 
3. 1. A. 1874, p. 47. 
4 
5 


. Ed, Moor, Hindu Pantheon, Preface, p. XI.; W. Jones, Asiatic Researches, Vol. I, p. 273. 
. TA. 1918, p. 84. 
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The story of Nanda’s taking Krsna accross the river, need not be traced to the Chris- 
tian source, becausc the Vinaya-Texts, part II, p. 104, gives a similar story of Buddha's 
miraculous crossing of the Ganges, Like wise, the Harivathsa and the Puranas depicting the 
stories about the child-Krsna, are not very late works as they have been thought of by Weber 
and Hopkins. The HV. and all the Puranas are mentioned in the final recension of the Mbh., 
which is mentioned in the Khoh inscription of Sarvanatha of the 6th Cent. A.D. The HV. 
as a famous work is mentioned also by Subandhu, a writer of the 7th Cent. A.D. Thus, such 
earlier works cannot be expected to have been influenced by Christian-beliefs.1. Moreover, 
according to Telang, the Christian-scriptures from which the Puranas are alleged to have bor- 
rowed the stories about the child Krsna are not so old.*  Jackson® has also referred to the 
discovery at Mandor in Marwar of the sculptures of certain exploits of the child Krsna, which 
can not be dated later than the Christian era. R.G. Bhandarkar’s Theory that the Abhiras 
were already settled in Western India in the I Century A.D., is worthy of credence, as they are 
also mentioned by Patafijali (I.A. 1918, p. 36) who is dated in 2ndCentury B. C. How could 
then they bring with them the traditions of the birth of Christ in a stable, of the massacre of 
the innocents and so on. Moreover, V. Kanaka Sabha‘ says that (Abhira) Ahira had a 
tradition that they reached the Tamil-land along with the founder of the Pandyan family seve- 
ral centuries before Christ. The date of emigration of the Nestorians into India is not decid- 
ed yet. According to Keith, the Nestorian missions did not enter in the 7th Century. Hop- 
kins® refers to the Jews of Cochin, who have written records going back as far as 750 A.D., 
and have a tradition that they emigrated from Palestine and settled on the Malabar-Coast in 
A.D. 68 and thus, there is nothing improbable in the tradition. George* Howells, gives a 
positive evidence to prove the existence of a Christian-Church in India in 190 A.D. The lower 
limit of the date of the entry of the Nestorians into India is the first Century A.D., while the 
infant Krsna was popular in India in between 6 Cent. B.C. to 3 Cent. B.C. Thus, it is im- 
possible to see any influence of Christianity in the ‘Krsna-narratives’. 


SIMILARITY IN THE TEACHINGS OF GITA AND BIBLE 


Weber, followed by many orientalists, seeks to present Krsnaism (rather Git®) as dis- 
torted from Christianity. Lorinser’ at once arrives at the conclusion that the author of the 


1. It is generally held by scholars that only the works later than 7th Cent. A. D., should be taken to 

have been influenced by Christian beliefs in view of the oft repeated maxim “nothing comes into 

existence suddenly and influence of one country, too, is to be seen in the writings of the other 

place after a long-gap of ycars.”” 

Telang’s Introduction to the Bh, Gité, pp. XXIV, LXII, LXIII. 

Archaelogical Survey Report, W. India—1906-7, pp. 33 para 24. 

‘Tamil Eighteen Hundred Years Ago’, p. 57, 

Hopkins, Supra., p. 141. 

‘The Soul of India’ p. 539. 

. He has made a collection ef such passages from the Gité which can be paralleled by similar pas- 
sages in the Christian Bible e. g. John I. 3—Bhg. Vil. 6-8; John I. 10—Gtté XV. 12; John 1L3— 
Gita X. 39; John I. 10-11—Gita IX. 11; John IL, 15—Gitd IX. 31; John V. 17.—Gita, IIT, 22; ete. 
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Glta knew and made use of the Christian Bible. He fixes the lower limit of the date of BhG., 
as the 3rd Century A. D. ; and as at that time there were Christian missions in India who had 
an Indian translation of the New-Testament, he (Lorinser) believes that the composer of the 
Gita was not only acquainted with the general teachings of Christianity but also with those 
of the New-Testament. Lorinser has also compared and placed side by side the most impor- 
tant passages of the Gita and the corresponding texts of the New-Testament, and has pointed 
out that the ideas of ‘Sraddha’ and ‘Bhakti’ are not originally Indian but have been taken 
from Christianity.!_ In his opinion the incarnation of Visnu, as Krsna, (the only one repre- 
sented as a truly human incarnation of the person of the God) too, is an imitation of the 
Christian dogma regarding the person of Christ.* 

Against the said views of Lorinser, the following points may be put forth. Firstly, it is 
not difficult to prove that the Gita is much older then the 3rd Cent. A. D. While discussing 
the age of Mahabh4rata, Hopkins (G. E. I., p. 381) observes : “We may say with comparative 
certainty that with the exception of the parts latest added, the pseudo-epic was completed as 
early as 200 A.D.” By Pseudo-Epic, Hopkins means didactic books i. ¢., the Santi and the 
Anuéasana Parvas. As the Bh. Git is referred to in the Santi Parva, it must be assigned 
to a period considerably anterior to the 2nd cent. A. D. Secondly, regarding the resemblances 
suggested by Lorinser between passages in the Bh. Gita and the New-Testament,® 
Macnicol says (Indian Theism, p. 276) that a careful examination of the parallels 
that have been traced, shows the resemblances to be in many cases purely 


Hopkins’ observation on these parallels is as follows : ‘‘The similarity in thought and diction, 
too is so close that it is all the more difficult to understand how they could have sprung from 
two independent sources.” 

(Quoted by Howell, The Sout of India, p. 531). 

1. Scholars, headed by Lorinser, hold the Bible as something quite-unique and that in the Gita its 
teaching assumed the shape of the New religion of faith and love. In view of the later date of the 
Bh.Gitd, these scholars have viewed thus: “it is not unreasonable to asume that the author of the 
Gita has transferred from the Christian Gospels such ideas and phrases as best suited the concep- 
tion of Kr3q: a God of love" (OP. Cit., p.532). 


2. Garbe holds his opinion quite opposite to that of Lorinser when he says: (Aa Introduction to 
BhG., I. A. 1918, p. 28) “Any Christian-influence in the original (and the genuine) Gita is, as I 
think, quite precluded by its age. To me personally, there is no idea to be met within the Gita 
that could not be explained satisfactorily on the basis of the vast treasure thought or that of the 
Proper spiritual inheritance of Indian-people.” 

3. The criticism applied by Garbe on this attitude of Lorinser (I.A.1918, App. p. 29),may be quoted 
thus : “‘Loriaser was certainly a good theologian. In this case (of the similarity of Gita and 
Christian Bible), however, he trod into a province with which he was not sufficiently familar...... 
he was aot equipped with the requisite philological kaowledge with which to judge things-Indians. 
Had Lorinser been more closely familiar with the history of the development of Indian thought, 
he would not have drawa so very emphatic conclusions from the resemblances collected ‘together 
by him.” Besides, Lorinser’s thsory has also been refuted by scholars B. Winisch, John Muir, 
Max Muller, C.P. Tele, Telang and B. G. Tilak. General view of these scholars is that the so- 
called parallels suggested by Lorinser are purely accidental and possess little or no significance. 
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verbal, unreal, while others can be paralleled with the Upanisads which are certainly 
pre-Christian. The author of the Gita had thus no need to borrow anything from Christianity 
or the Bible. Muir has also observed in the similar manner thus: “Most of the verses 
cited from that poem (Git&) by Lorinser as parallels to the (passages of the New Testament) 
text in the Bible appear to me either to exhibit not very close resemblance of the latter as to 
be such as might naturally have occured to the Indian writer, or to offer therefore, only an 
accidental similarity” (ILA. 1875, p. 81). The belief of the incarnations of Visnu as Krgna can 
also be proved as not to be the part of the Christian innovation. This conception is clearly 
implied in the Taittirlya-Aranyaka (X. I. 6) which is certainly a pre-Christian work. The 
germs of the theory of Avatdra or Incarnation already appear in the Brahamana Literature. 
In the Sat. Bra. (7. 5. 1.5. and 14.1.2. 11.) are found the statements: ‘Prajapati having 
assumed the form of a tortoise created off-springs and also that in the form of boar he raised 
the earth from the bottom of the ocean.’ This goes to prove that the conception of Krsna 
as the saviour of Mankind (as an Avatara of Visnu) is native in origin and not influenced by 
Christianity. Barth has also observed likewise: ‘The theory of Avataras appears to us to 
be purely Indian ... we have indicated else where also, that the analogy that exists bet ween 
it and the theory of successive apparitions of Buddha, and this last appears to have been con- 
ceived prior to our era, since we find it figuring in the Bas-reliefs at Bharhut (R. I., pp. 219, 
220). Hie, infact, terms the borrowings on the part of ‘Krgna-cult’ as ‘insignificant details’ 
(ibid. p. 223). Similarly, the conception of Bhakti or ‘loving-devotion’ or ‘Sraddh®@’ i. e., 
‘faith’ is no doubt strange to the older Upanisads, but it is available in the Buddhistic litera- 
ture and Panini’s grammatical treatise (Garbe, Bh. Gita. p. 33). So, there is ample evidence 
to the word ‘Bhakti’ being used in specifically religious sense three or four centuries before the 
Christian Era. All the above-said evidences amply support the opinion of Growse when he 
says, “In all such cases, the metaphysical resemblance tends to prove the identity of the reli- 
gious idea in all the ages of the world and among all races of mankind, but any historical con-. 
nection in the absence of historical proof is purely hypotheical ... My belief is that all the 
supposed connection between Christ and Krgna is equally imaginary.”! Bala Gangddhara 
Tilak has also proved the genuineness of Gité. The date of the Bhagvadgttd 
according to him is 1400 B.C. and, therefore, being an old work, it could not have been 
influenced by the Christian Bible, which is quite a later work. He disposes off the views 
of Lorinser by saying that he (Lorinser) is not looked upon as a Western Sanskritist, and that 
his knowledge and pride of the Christian religion was more than his knowledge of the 
Gita. Tilak has drawn attention to the fact that Christian religion is as inter-related 
to its predecessor (Jewish-religion) as is the later Bhagavatism to its original Vedic- 
religion, and the only difference in the same relation is that the Christian-religion 
was not of a slow and agradual growth like the Bhagavatism but of a quick and 
a sudden development. It is said that certain ascetics called Esi or Esin suddenly 
came from somewhere into the Jewish land about 200 years before Christ. The reli- 
gion which the Esins started preaching was quite different from Jewish religion. The 


1. Growse, ‘Mathura’, p. 70. 
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main tenets of this religion were, to remain celebates, to eschew meat and liqueur, and not to 
kill animals etc. In the New-Testament references made by Christ show that he was the foll- 
ower of the Esins. While tracing out the origin of the tenets of the Esin sect and that of 
the Christ, Tilak establishes perfectly, that it is not that the Gita is influenced by the Christian 
teachings, but Christ Himself was influenced by the Esin’s religion which was indebted in its 
turn to Buddhistic-religion and had its origin in the Vedic-religion.1 Some foreign scholars 
(English scholar Lilly, French scholars Emile, Bournouf and Rosini) also support his opinion. 
While establishing his view, Tilak has also taken the help of the evidence of a statement in 
a book found in the Buddhist monastery of Nepal, “that Jesus Christ had at that time 
come to India and acquired the knowledge of Buddhism.”* Although many Christian 
scholars do not take this evidence into notice yet, B. G. Tilak sticks strongly to his estab- 
lished opinion that “it was not impossible at least for the disciples of Christ if not for 
Christ Himself, who wrote His life in the new-testament to have been influenced by Buddh- 
ism.2 According to Weber, ‘not only in Git&, but in another part of the Mahabharata (XII. 
12.776 ff), too there is a reference to the Christian doctrines and usages. The said passage of 
the Mahabhirata relates to the voyage of three pilgrims Ekta, Dwita and Trta to the white- 
Island (aft). Its inhabitants are said to be the worshippers of the Divine-unity. Here 
the reference is also made to the son of God and the act of worshipping towards East.” 


Weber on the basis of this very passage, maintains that Krsna-cult in its latest phase 
which collaborates with the preachings of this passage of the Mah@bharata, was affected by 
the Christian Gospels. It is scarcely, too daring to conjecture to suppose that the passage 
(referred to by Weber) contains a description of the effect produced upon some Indian pil- 
gtims by witnessing the Christian service.‘ This passage is taken by some as merely a work 
of imagination, but it should be kept in view that the said passage seems certainly to have a 
ground-work of facts. Along with Weber, Hopkins is also of the opinion that the later 
redactions and enlargements of the epic were probably the work of 900 A.D. and, therefore, 
there is no inherent impossibility of Christian-ideals having been incorporated into the 
Mahabharata. Lassen, too, concurs with the above-quoted opinion and supports it by 
these arguments : (a) The name of the place as ‘White-Island’ and the colour of its inhabi- 
tants, (b) the ascription to these people of the worship of unseen God, while the Indians of 
the same period had images of their dieties, (c) the value attributed to prayer, and (d) the 
fact that the doctrine which they learnt is described as one only made known to the Indians 


1. Tilak contradicted Rhys-Davids who opined : ‘‘This similarity has arisen as result of the simi- 
larity between the circumstances of both, and that it has arisen in both the places naturally and 
independently.” Tilak contradicted also Schroeder thus : ‘Christian religion is not exactly simi- 
lar to Buddhism ... and that therefore, the opinion that Christian religion was derived from the 
Buddhistic religion, can not be accepted.” 

Lilly, Buddha and Buddhism, pp.158 ff. 

B.G. Tilak, ‘Gite Rahasya’, pp. 821-831. 

Calcutta Review, 1876 Jan; Grierson (JRAS. 1907, p. 990) also agrees with Weber. 

E. W. Hopkins, Supra., p. 161. 
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ata late-period. But it may be remarked that the White-Island and the fair colour of the 
inhabitants ( "at: qaf#: ) not only mean a Christian-settlement, (Parthia) but the ‘White- 
Island’ in ‘north-west’ may mean to be Kashmere and ‘White-people’ may be Kashmerean- 
Brahmins? 


The above discussion goes to prove unhesitatingly, that Kryna and Krsnaism do not 
have any scope to be influenced by Christ and Christian beliefs. On the other hand, it might 
be stated that the life-history of Christ and his teachings were certainly influenced by the life 
story and the preachings of Krsna or Buddha.” 


Keeping in view that there were trade relations between the Western countries and India 
through both the land and sea routes from Euphrates (Eurasian) to India, those trading between 
these two people might have imported or exported doctrines, thoughts and ideas prevailing 
amongst them. But, the scholars have to decide on which side was the balance of exchange 
or whether both of the doctrines and concepts as contained in the Bh. Gita and the Bible, 
developed side by side independent of each other’s influence. 


Lastly, it may be said in all fairness that the investigations carried out above clearly 
establish that the views of the western scholars stating that the similarities observed in the 
names of Krsna and Christ; their childhood exploits; their teachings in the BhG., and the 
Bible, and their religions (Krsnaism and Christianity) make outa clear case of ‘borrowing’ 
from Christ and Christianity (the name Krsna being the Sanskrit version of the corrupted 
form of the word Christ), are far from being correct, asin truth, Krsna and his teachings 
were known to the Indians much earlier than the birth of Christ. 


GOVINDA KRSNA & GOVIND SINGH 
(A Comparative study‘of the Biographies of two great Personages of the World History) 


Besides the similarity observed in the names of Krsna and Christ, there also exists the 
marked similarity in the names of the two great men of world-History, Govinda Krsna and 
Govind Singh, who have retained equally eloquent position in the religious tradition of India. 
One is the centre of Sikh religion, while the other is the perennial source of Hindu religion. 
Such similarity between the names would inspire one to make a comparative study of the 
life history of both these heroes. While scrutinizing their life histories, one cannot help 
being struck by the points of resemblance between the life-traits of both the Govinds. Guru 
Govind Singh’s life-view and Philosophy seem to be Govinda Krma’s conceptions. Both 
had versatile character all the more similar to each other; and both provide a meaningful 
imagery of a prince, an history maker, a soldier, a philosopher and a Prophet. 


1. ef. Hopkins, G. E.I., p. 116. _ 
2. Similar view is held by B, G. Tilak and a foreign scholar Jacolliot. 
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As discussed earlier,’ there are three types of Great-men, but none has been wholly a 
teacher, devotion inspirator or a history maker. While most of the great men of world 
history ¢.g., Rama, Buddha, Christ, Mohammed and Nanaka etc., have discharged one func- 
tion or the other, at the same time these two Govinds have combined in themselves all the 
three functions. They proved quite appropriate to their times, great in knowledge, great 
in emotion and great in action. 

Govinda Krsna, a great personage was born at Mathura 5000 yrs. ago. He had lived 
for 126 yrs.,and his entire life was an eventful one. He was a great warrior and a great 
politician. During the Mahabharata war he immortalized himself as the great spiritual teacher 
by singing the song-celestial to Arjuna. As a warrior, Govinda Krsna was the bravest of the 
men of his age. His skill and mastery in the use of weapons was superior to all of his 
contemporaries like Bhigma, Drona and Arjuna. He had fought many wars and had killed 
or subdued all of his opponents. The part which he played in the Bh@rata-war shows that 
he was a great politician. Without his guidance and help, the Pandavas could not have 
won the war. 


Similarly, Guru Govind Singh born at Patna much later (than Govinda Krsna) in 1666, 
carried out within the brief span of 42 yrs, a wide diversity of roles e.g., he was a born 
warrior, a born leader and a great history maker. Single handed, he challenged the mighty 
Mughal armies. It was Govind Singh who brought religion to life and preached a new Khalsa 
religion. Truly, he was the builder of society; guide and ruler of the Sikh religion; a great 
patron of learning; a poet and a great warrior of unmatched military prowess and courage. 

With this brief analysis of the marked resemblance in both the heroes, an attempt 
is made to trace out some analogical traits in both the biographies. 

There is a remarkable analogy between their birth events. Both were born in very 
hard times and circumstances. Although both belonged to a royal clan, yet when they were 
born their parents were in troubles. That is why they were born and brought up at different 
places. Govind Singh was born at Patna and brought up at Anandpur, where as Govinda 
Krsna was born at Mathura and brought up at Gokula. When Govinda Krsna was born his 
parents were facing the hardships of the prison cell at Mathura. Karhsa, the cruel king of 
Mathura as well as the maternal uncle of Govinda Krsna, had already killed the seven 
children of Vasudeva and Devakl. When Govinda Krsna was born, he was shifted stealthily 
to Gokula and exchanged with the daughter of Yasoda. As regards Govind Singh, there 
are different versions about the times and circumstances in which he was born. According 
to one version, when he was born his father, Guru Teg Bahadur was under house-arrest for 
a short while but was released very soon on the entreaty of the king of Jaipur. While the 
other version goes that at that time his father had undertaken the holy task of visiting the 
pilgrimages and when Govind Singh was born his father was on his way to Assam (to settle 
a long dispute with the prince of Kamrupa) still, a different version, that Govind Singh was 
born at Patna in Bihar where his father accompanied by the Rajput General of Mughals, 
had gone to settle some disputes. 

1, Supra., pp. 9, 196. 
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Not only the Birth-event but the child-hood exploits of both the heroes are paralleled. 
Both of them started their career as a Time-maker and a Reformer at a very tender-age. 
Govind Singh succeeded his father as a tenth Guru at the age of nine. The tyranny and 
challenge of Mughals turned him in to a great History-maker. During his short stay at 
Anandpur, he gave martial spirit to the Sikhs. He corrected so many misorders then pre- 
vailing in the society and thereby created a strong, heroic, and self-respecting society. Thus, 
with the same motives in hand, Govind Singh at a young age shifted to Pounta and established 
there a strong fort. Govinda Krsna, too, when quite young took up the task of Time-making. 
After Killing Karhsa, he restored the throne to the dethroned Ugrasena, the father of Kathsa 
and looked after the kingdom himself. While grown-up, he again established a new kingdom 
at Dwarak@ where he set-up a sort of republican Government. 


Both the heroes were born-reformers. It was child Govind Singh who inspired his 
great father to save religion even at the cost of his own life. After the martrydom of his 
father, it became difficult for the child Govind Singh to protect his father’s principality- 
Anandpur, because all the neighbouring chiefs were against him and the society was full of 
religious and social conservation (i.e. caste system). At that crucial time, it was Govind Singh 
who reminded the Sikh community about their true duty. 


An identical event took place in the life of Govinda Krsna. The spirit of religious and 
social reforms manifested itself in Govinda Krgna in his childhood when he gently pursuaded 
his foster parents and other country-men to give up the old customary Indra worship and 
adopt nature worship which was more practical, spiritual and useful. Further, Govinda Krgna 
stood against all oppressions and tyranny when he killed his maternal uncle(Kathsa) and other 
fiery Raksasas of the town. 


Both the heroes rank as the great mighty warriors. Both fought against tyrants, evil 
doers and injustice. Govind Singh started his career as a warrior in his young age. When he 
was at Paunta, the neighbouring chiefs formed a great alliance against him. To meet their 
challenge, Govind Singh had to wage so many wars. His knightly figure with hawk in hand, 
has always been an inspiration of noble heroism and chivalry. He fought so many battles. The 
following list of the battles fought by Govind Singh is sufficient to prove him a mighty 
warrior: (1) A battle of Anandpur with Hunder, the king of Kangra. (2) A battle with Ajmer 
Chand, king of Bilaspur. (3) A battle with the pathans at Bhangani. (4) A battle of Chamkour 
with Aurangzeb’s commanders, Painda Khan and Dina Beg. (5) A bloody battle of Nadoun 
with the King Alif Khan resulting into the heavy loss of the Mughals. To finda similar 
aspect in Govinda Krsna’s life, reference may be made to the Drona Parva of the Mahabharata 
where it seems that he had been waging wars against tyrants throughout his life. The list of 
the wars fought by Govinda Krsna, is given as: Govinda Krsna waged wars against 
(1) Karhsa of Mathura; (2) Sigup@la king of cedis; (3) Salwa, the king of Saubhanagar; the 
Angas; the Vatigas; the Koéalas; the Matsyas; the Gargias; the K&rusas; the Paundras; the 
Avantis, the Cholas; the Pandas; the malwas; the Kagas; the Sakas; and the Yavanas who were 
all vanquished by him. Besides, another reference in the same parva of the Mah&bh@rata States, 
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that “There is none among the kings who has not been vanquished by Krsna.” This compara- 
tive analysis goes to prove both the Govinds as unparalleled in martial valour and the skill in 
arms. 

Not only both were mighty warriors but both also rank as great Time-makers, politi- 
cians and statesmen. Govind Singh started the task of Time-making at an early age when he 
created enthusiasm among the hill Rayas to fight against the cruel Mughals and thus made his 
best effort to forma strong army. According to him, lack of unity in the society was the 
true cause of nation’s downfall. By uniting all these subheads of the society, Govind Singh 
succeeded in regenerating the Indian heritage. By reforming the social order, he brought about 
the change in the character of the people. As a Politician, Govind Singh also occupies 
a resplendent position in the Indian History. He built a number of strong forts at Anandpur, 
Pounta and other places. His lohgarh and fatehgarh are the living monuments of his great 
political genius. Likewise, Govinda Krsna was the greatest Time-maker of his age. As a 
great statesman, he tried to unite the whole India into one kingdom. With this ambition he 
suggested Yudhisthira to celebrate “Rajasiiya Yajna” in which the latter had to declare himself 
as cakravartin Samrat. Thus, by his wise plan all the opponent kings were vanquished or 
killed. The remaining part was completed during the Mahabharata war where by his con- 
summate statesmanship, he gathered all the forces of evil and good, hurled them against 
each other and soon after the war, a sovereign kingdom was established, and the country 
being free from all internal disturbances flourished all around. 


Both the heroes may be compared as the preachers of new faith. Govind Singh with 
rational arguments, turned Guru Nanak’s sect into a martial community better termed as 
Khalsa. He had full faith in the unity of God, Aryan traditions and literature. The Devl-cult 
of the Puranas then prevailing in Punjab, fascinated Govind Singh as ‘Symbol of the might of 
the Divine weapon’. With these traditions, he proclaimed a new faith Khals® (Liberated) 
with five K’s (Keéa, Kara, Kanga, Katch Krpan) as the fundamental tenents of Khals® 
religion. Govind Singh also asked his followers to add the Suffix ‘Singh’ to their names. Thus, 
in the name of ‘Khalsa’, Govind Singh prepared a disciplined army out of a dedicated com- 
munity. It would be wrong to presume that Govind Singh’s teachings and preachings were 
confined to the Sikhs. His ‘Khals&’ religion was an instrument for the reviving of the martial 
spirit of the Indian nation. Similarly, Govinda Krsna ranks as the greatest of teachers. Dur- 
ing Govinda Krsna’s times the common people were full of superstitions. Dead formula of 
religion, customary rites and rituals were prevailing in the name of true religion. Govinda 
Krsna even as a boy, proved a preacher of true religion when he stood against the popular 
worship of Indra, . .........etc. And as a matured teacher of the BhagawadGlta, Govinda 
Krsna tought the most non-sectarian, the most non-dogmatic and the most non-fantastical sys- 
tem of moral and spiritual discipline. Govinda Krsna’s religion as preached in the well-known 
BhagwadGIta, was the summum bonum of all the religions of India. It wasa unity of 
Humanism and Theism. His religion appealed to the masses bothways as the Bhagawad 
dharma, religion of God and the religion of man—Méanavadharma. It is thus proved, that 
both the Goviads have played a pivotal role in the religious history of India. 
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Over and above all the similar life-events of both the heroes, stands their ‘Death-event’ 
which echoes almost the same. The tradition goes that Govind Singh marched to the Deccan, 
and when asleep on the bank of the Godavarl, was stabbed (near the heart) by a pathan whose 
father had been killed by Govind Singh in a private quarrel. Although his injury was healed 
at that time, yet when he again tried to stretch a bow, the wound broke out and he died. 
We find a counterpart to this event in Govinda Krgna’s end. After the destruction of his 
clan, Govinda Krgna went to the forest, and lay down straight in Yoga on the ground. A 
fowler named Jara mistaking him for an animal, struck him on the foot with an arrow and 
as a result Govinda Krsna died. 


This brief narration of the death-events of both the heroes, is suggestive of two 
similar points. Firstly, both heroes were attacked with fatal weapons when they were asleep. 
Secondly, both the heroes met with unnatural death. 


The foregoing study would yield to the following assertions. Both were born 
in almost similar circumstances; both started their career as time-maker’ during their 
childhood; both revenged for evil and tyranny; both were mighty warriors; both were pro- 
phets and preachers of new religions; both were men of art and literature; both worked hard 
to save truth and justice; and both on account of their renouncing spirit, had no craze for 
wordly powers. It would be needless to mention here that both the heroes had to leave their 
home town and settle down at another place. While one left Mathura and settled down at 
‘Dw&raka’, the other left Anandpur and settled down at ‘Damdama Sahiba’. Not only the 
events in their lives follow a similar pattern, but both had strong fascination for one peculiar 
thing. Govinda Krma had great liking for the flute, while Govind Singh was never seen 
without an hawk. “Right man at the right moment” or the need of the hour produces the 
‘requisite person’ is the common belief and the life-story of both the heroes thus proves as 
living instance to justify the same’. 


KRSNAISM 


Kysnaism, as the term indicates, is a name applied to the religion which is either 
propogated by Krgna or which inculcates the worship of Srl Krsna as the Supreme God. 
The origin of Krsnaism, which is almost new to the old Hinduism, is still obscure. The 
general Upanisadic doctrine was to depersonalise the idea of Deity. But from about 250 
B.C. onwards, in the later Upanigads, traces of quite a different attitude towards Deity are 
observable. The Deity instead of being non-dual Brahman now becomes more personal 
Jéwara or Lord (Sve. Up. Ill, IV, V & VI). 


1. It seems that Govind Singh's whole career was rather fulfilment of Govinda Kysna’s mission as 
outlined in the BhagavadgltA and the latter was the counterpart of Govinda Krsna who was no 
less than God Himself. 
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Krsnaism appears to have shown considerable syncretistic features from the very 
beginning. It arose from the fusion of the two very diverse traditions : the one represented 
in the Glt& and the other in the salacious stories of the Puranas. It started with the 
preachings of historical Krsna about the worship of one God called the Bhagavat or the 
Lord. Later on, the followers introduced into the worship of one God (‘Bhagavat’ or ‘Lord’) 
preached by Krsna, the idea regarding the preacher Krsna as not merely an historic preacher 
but an Avatara. They also added to this Avatara, the mythology surrounding a rustic 
fertility-God, perhaps the local divinity of an invading tribe of the moutain nomads. 


‘Krsna-Cult’Its Origin Growth and Development : Krgnaism or Krsna-cult means the 
particular theistic religion in which Kysna-Vasudeva as the Supreme God is the object of 
worship and devotion. The origin and development of Krsna-Vasudeva cult has been 
discussed again and again and different conclusions have been drawn by the scholars. 


Evidences Bearing on the Origin and Growth of Krgna-Cult : The evidences bearing 
on the origin and growth of this cult are: (a) Chandogyopanisad of 7th Century B.C., 
(b) BhG. of Sth Century B.C. (According to B.G. Tilak). (c) Panini of Sth Century B.C., (d) 
Magesthenes’ accounts of 4th Century B.C., (e) The Inscriptions of the second Century B.C., 
(f) The later Bh&gawata cononical works, e.g., the Narayaniya-Upakhyana of Mbh., the 
Sandilya Sdtras, the BhP, the Narada Paficaratra, the Narada Satras and other later-works. 


The origin of the ‘Krsna-Vdsudeva-cult’: From a study of the ‘Krsna-Vasudeva-cult’, 
it follows that Krsna-cult must have originated when the Rgveda had been composed and the 
Yajurveda was in the process of compilation. In the same context, Hill remarked : “Sacredota- 
lism was laying its dead hand on the more simple and joyous faith of early days; religion was in 
the grasp of the priests. But the Ksattriyas in those far-off times seem to have revolted against 
the priestly dominance, and in Kgattriya circles there grew up a body of speculative thought 
and mystical doctrine.”* The origin of Krgna-cult may be directly traced to the Chh. Up., where 
Krsna is said to have learnt from the preceptor ‘Ghora-Angtrasa’, a priest of the sun, lessons 
on the meaning of the sacrifice, the merit of virtue, and the importance of last thoughts, 
which are all available with certain modifications in the Bh. Gita. In other words, these 
very thoughts of Chh. Up., form the kernel of Krsna-cult. It is, however, important to note 
that the teachings of Chh. Up. III.17., inculcating Tapas (Asceticism), Dana (charity), 
Arjava (simplicity), Ahitas4 (non-injury) and Satyavacana (truthfulness), Vidhi-Yajfia which 
imply that all the acts of a pious man’s life constitute a sort of sacrifice to the deities and 
enable him to attain the God of gods, and that a man should fix his last thoughts on the 
“Imperishable’, are the proto-types of the main doctrines of Krsna-cult preached in the BhG. 
(XVI. 1-3; XVIII. 2; VIII. 5, 6; IV. 25, 26, 27). As the Git@ also inculcates the sacrifice 
in the form of the mental control, the theory of absolute surrender to the Lord, and the 


1. W. Duglas Hill, ‘Introduction to the BhG; Tilak, ‘Gitdé-Rahasya’, Vol. II, Appendix, p. 730; 
B.R. Mullik, ‘Krgna and Kyspaism’. 
2. Hill, Op. Cit, p. 11. 
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need of meditation ‘at the last hour’ on the ‘Imperishable’, it may, thus, be taken for granted 
that the teachings of ‘Ghora’ formed the kernel of Lord Krgna’s teachings which were 
considerably developed in the Gita and still further by the followers of Krsna into Krsnaism. 
Tt also follows that ‘Krsna-Vasudeva-cult’, propounded by Vasudeva, gave birth to Vaignavism 
which finally emerged as ‘Bh&gavatism’ was most probably originated by Ghora-Angtrasa, 
the sun-priest! in the Chh. Up. 


According to Mbh. SP. 346, and the Gita, the Sdtvata-vidhi (another name for 
Krsnaism suggested by SP.), and Yoga (also a name of Krgna’s teachings according to Gita), 
were taught by the Lord first to Vivaswan (or sun); Vivaswan taught the same to Manu; 
Manu to Iksvaku; and the same religion was taught by Krana to Arjuna on the eve of the 
Bharata-war. The Tusham Inscription of the 4 Century A.D., also is suggestive of three 
synonyms of Kysnaism (Arya-Satva-Yogacarya) ¢.g., Arya, Satvata and Yoga. Thus, Santi- 
Parva and the Gita speak about the same origin or Krsnaism. B.G. Tilak,? however, speaks 
about the origin of Krsna-cult thus: “Besides, the word ‘Satvata’ which is another name 
for this religion, is also the name of the Y&dava-community in which Sri Krana was born. 
From this it is clear that this religion was first promulgated in the family and the community 
in which Sri Krsna was born and it was preached by Sri Krsna to his dear friend Arjuna...it 
is possible to explain historically the various names of this religion by saying that this religion 
which was thus promulgated by Srt Krsna may have been in existence before his time to 
some extent or the other, under the name of the ‘N&@rayantya’ or ‘Paficar@tra’ religion; and 
that later on it acquired the name of ‘S&tvata’ after it spread in the Satvata community. 
Krsna Vasudeva, the teacher of sun-worship, in the course of time became the object of 
worsbip in his own community and Krsna as patronymic was more preferred for worship 
than the Radiant-Sun.” 


The Development of Krsnaism in Stages : 

The Ist stage: Krsna-Vasudeva cult developed into two schools known as the 
Bhagavatas and the Paficar&tras or the Satvatas. The chief tenets of the former are preserved 
in the BhP, while the doctrines of the latter are contained in the 108 Agamas collectively 
styled as the Paficaratras. At the very first step of the development of Krmaism, Krgna- 
Vasudeva was identified with the Vedic-deity ‘Visnu’, This identification was made during 
the time of the composition of the BhG., (X.21) and after that period Krsna-cult was called 
“Vaignava-Dharma’. 


The 2nd stage: In the second stage, Vasudeva-Kygna (Visnu) was identified with a 
deified sage Narayana, who, though of obscure origin, is referred to in the Satapatha 


1, Grierson (I. A-, 1908, p. 253) has also suggested that Bhagavatism was a development of sun- 
worship and Vignu being a solar-God, was identified with the chief figure in the Bhagavata on 


account of this very fact. 
2. cf. Gite Rahasya—Vol. II, Appendix, pp. 769-770, 
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Braéhmana as Purusa-N&rayana who performed a P&ficar&tra-sacrifice (sacrifice lasting for 
five days), and thus Krsna-Vasudeva Vimnu became the cosmic Narayana. The earliest known 
evidence about this triple identification is the 10th Prapathaka of the Taitt. Ar., in the form 
of the formula ' area faqag arqtara diafy, aq a favq: srearq ‘which states that 
N&riyana, Vasudeva and Vignu are one and the same deity. This portion of Taitt. Ar., is 
admittedly a later interpolation. Although several later sections of the Mbh., (e.g. Vana- 
Parva and Santi-Parva) speak about Narayana’s identification with Vasudeva-Visnu, yet it is 
more plausible that Narayana was incorporated into the Vasudeva-Visnu concept quite 
later-on. In other words, Krsnaism in the preliminary stages, constituted of these concepts = 
Firstly, the cult believed in Vasudeva Krsna as the supreme. The testimony to this is borne 
out by the inscription of Heliodorus which speaks of Vasudeva as ‘Supreme’ ( %atw) .? It 
may be judged from the Mahabharata passages, however, that Krsna-Vasudeva’s supremacy 
was not accepted out-side the community barriers, because in the Mahabharata there are 
indications that there were some people who would subordinate Vasudeva (Krsna) to Siva 
(Mbh. XIV. I5), and cast aspersions to his character. It may be, that this revolt against 
Vasudeva Krsna’s supremacy was raised by the Brahmanas who felt that the set-back to their 
religion was due to the influence of this very powerful cult. Secondly, from the very 
beginning, Krma-cult had a strong faith in the doctrine of ‘Avatara’. The BhG., the oldest 
soripture of Krsna-cult, declares (IV. 5-8) that Krsna, who in reality is God, exempted from 
birth and any sort of change, had taken birth many times. He, veiling His true nature by 
the power of delusion, incarnates himself to re-establish reighteousness; save the good; and 
destroy the wicked. “Modifications were introduced in the ‘Theory of Incarnation’ when 
Krsna was identified with Visnu and ‘Incarnation’ is referred back to theriomorphic descents 
of early legend,—not only to the story of Dwarf, which alone properly belongs to Visnu, 
but to those of the Fish, the Tortoise, and the Boar.’’* 


The 3rd stage: In the third stage of the Krsna-cult, three important developments 
took place. First development was in the form of the identification of Vasudeva with 
Nar@yana, an ancient cosmic deity. Narayana, whose name stands for ‘resting place ( #44 ) 
or goal of gods and men’, served as an object of meditation to a philosopher and worshipper 
of Krsna-Vignu. Second development was the doctrine of VyGhas or forms with the help 
of which Vasudeva-Krsna was first associated in worship with his brother Balarama or 
Sankargana and later-on, with this very formula of the ‘Vydha’, he was also associated in 
worship with his son, Pradyumna, and grand-son, Aniruddha. These three later Vydhas are 
said to have proceeded from the Supreme Vasudeva and are identifled with Jiva, and 
Ahamkara. In order to arrive at the exact date of the origin of this ‘VyGha’ doctrine, the 
literary and epigraphic evidence may have to be sifted. Pataftjali on Panini VI.3.6., has 


1. It is also known that in the 4th Cent. B. C., too the cult of Vasudeva Krsna was well established, 
but he was not looked upon as Supreme but a demigod, for he alone with Arjuna is referred to as 
an object of devotion by Papiai. 


2. Hill, Supra., p. 13. 
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referred to ‘Janardana’ with himself as the fourth ( w@éreareregé: ), a phrase which 
implies that the notion of four Vydhas existed during Patafijali’s time in the 2nd Century B.C. 
But, from N&nagh&ta inscription of the same period, which refers to Vasudeva and Sankar- 
gana, the only two Vydhas, it may be concluded that the four Vytha theory was developed 
quite later than the age of Patafijali. Third development of Krsna-cult was the inclusion 
of the worship of BalaGop&la e.g., the child-god of Vrndavana who was also identified with 
Vasudeva in the first Century A.D., according to R. G. Bhandarkar (V.S. P.9). 


DEVELOPMENT OF KRSNA-CULT THROUGH THE AGES 


Different opinions are expressed as to the carly or late date of the development of 
Krma cult and Krsna’s identification with Vignu. Barth holds that Vignu’s supremacy took 
place due to His identification with that God (R.I,Pp.165-167), and thus points to the later 
date of the development of the Krmacult. According to Hopkins, (R.I, P.388) also, the 
identifiction of Vignu and Krsna took place due to the efforts of Visnuite rewriter of the 
Git and thus belongs to quite a later-age. Bhandarkar accepts this identification only 
established at much later date in the Anugtt@ and Santi Parva of the Mahabharata. He is of 
the view that during Git®’s time, Krsna was not Visau the brilliant and the dazzling sun, 
{V.S. IV Chap). Barnett is also of the same view (Hinduism, p.51). According to Garbe, 
Kysna-Vasudeva was identified with Visnu in between the third century B.C. and the beginning 
of the Christian era. (I.A. 1908, Appendix, pp.2-3). Keith is of the view that the identification 
of Krsna Vasudeva with Vignu, which is traceable in Taitt. A, and in Mahabhisya clearly 
belongs to the 3rd cent. B.C. Keith also urged that Megasthenes, too, recognised this identifica- 
tion in his account of Herakles in India (JRAS, 1915, pp. 547-50). In view of the opinions 
of scholars like Garbe and Keith, it would not be wrong to assume that this identification 
took place much earlier, and forms the preliminary stage of Krsna-cult. 


PROGRESS MADE BY ‘KRSNA CULT’ 


Krsnaism has been called by many names. For instance, in Mbh. Sp. 348.4, 82, 84, 
many names have been assigned to Krsna-cult. (‘ qrtereredt a tet aroaw fires | Teer. 
wafs varie chrera ert oe Carfeat eat arerrercrene: Te A wie ent: aera: HeTRT I) such as, 
Bhagavata Dharma, PAficaratra, Ekantika (Narayana, Vasudeva, Vaisnava) and Satvata etc. 
The Vaikh@nasas used to worship Vignu in company with his four attendants called Acyuta, 
Satya, Purusa and Aniruddha. The Ek4ntins are the Paficaratras who used to worship only 
Vasudeva. As a religious cult, Krsnaism progressed and developed by leaps and bounds. The 
Buddhist canonical commentaries, called the Mah@niddesa and Ctlaniddesa, mention the 
worshippers of Vasudeva and Baladeva (Sankarsana). The grammarian Panini and Megasthe- 
nes also knew Krsnaism or Vasudevism. But the inscriptions of Asoka, which no doubt refer 
to other sects ¢.g., Brahmana, Sramana, Ajivika, and Viragrantha, avoid referring to Krsna- 
Vasudeva cult. The prevalence of Krsna-cult outside the region of Mathur’, however, may 
be judged from these epigraphic-records. Besanagara inscription of the 2nd Century B. C. 
refers to Vasudeva as “Devadeva’ and His devotee Heliodorus as a Bhagavata i.e., worshipper 
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of the Lord Visudeva Vignu. The Ghosundi inscription of the first century B.C., belonging to 
Rajputan’, also refers to the devotee of Vasudeva Visnu by the term of Bh&gavata and calls 
Sankargana and Vasudeva, as ‘Bhagavata’ (Adorable), ‘Anihata’ (un-conquered or respected) 
and ‘Sarvesvara’ (Supreme-Lord). An inscription of the same age of Bombay state (Nana- 
ghat) begins with an adoration to Gods amongst whom Samkarsana and Vasudeva are 
counted. 


The above mentioned 3 epigraphs indicate the expanse of the Krsna-Bhakti or Krsna- 
cult in Western India and Northern Deccan. These epigraphs are also suggestive of the fact 
that at first Vasudeva was thought to be only equal to other gods e.g., moon, sun, Varuna and 
Kubera, etc. The growth of Krsna-Vasudeva cult in South India is also known from the 
Chinna (Krishna District) inscription’ of the 2nd century A.D., which contains an adoration to 
Vasudeva anda Prakrta-charter of the Pallavas, which refers toa devakula (temple) of 
Bhagavat-N@rayana in the Guntur district, and the name Visnu-gopa of the early Pallava 
tulers. The existence of Vasudevism in the far South at much earlier period is indicated by 
Megasthenes’ remarks about the relation of the Pandavas with Surasenas, and Herakles with 
Pandia. Similarly, the reference made by Katyayana, the grammarian, to the capital ‘Madura’ 
of the Pandya, which is a direct adaptation of the word Mathura, the original home of the 
Vasudeva-cult, is also indicative of the same fact. 


The development of Krsnaism in this very period (4th Cent. B. C. to 2 Cent. A. D.) 
may also be best judged from a study of the Bhg., the earliest exposition of the doctrine of 
Krsna-cult. Firstly, Bbg., depicts Vasudeva as ‘supreme’, but it also shows that there were 
many people who carped at his teachings and did not act on the same. (BhG., III. 32; IX. 11; 
XVIII. 67; IV. 3; IX. 1). Secondly, the BhG., has neither mentioned Narayana nor Sankarsana 
who have been referred to in the Ghosundi Inscription. Thirdly, the developed doctrine of 
the ‘Vydhas’ has also found no place in the Git&. And fourthly, there is also no reference 
in it to Krga as a ‘cowherd’. Besides, throughout the poem the identity of Brahman and 
Krsna is implied (Bhg. X. 12: XIV. 27). As Krsna is treated Brahman, he is also essen- 
tially the Atman. Krsna as Paramatman is also implied in Bh. Gita XV. 17,18. In the 16th 
Chapter Krsna is spoken of as Brahman, Atman and Purusa. Krsna is also treated as an 
“Avat@ra’ of Visnu who in the Gita is only an Aditya (BhG. X.21). With regard to the 
Bhakti doctrine of the Bhg., it must be mentioned that the object of devotion of the Bhakti 
of Gita is a person worthy of love. The Bhakti taught by Krsnaism is perfectly simple 
which implies man’s personal relationship with God in the form of Krsna-Vasudeva. Krsnaism 
of the Bhg., has taught the doctrine of Avatara i.e., the descent of Supreme-God among men 
as an human-being for gracious purposes; and the love as a vital element of life, which 
when accompanied with the emotional attitude leads to liberation. In other words, Krsnaism 
of the Gité enfolded the emotional devotion which provided the worshipper with a personal 
object of devotion. The episode of Govardhana-Dharana (i.e. the uplifting of Govardhana- 
mountain) of Krsna, as narrated in the Puranas, also yields some facts regarding other 


1. EI, I. No J5, PP.95-6. 
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Constituents of Krsna-cult. The episode indicates that Krsna pleaded for the worship of 
the Hills, and the woods, which are the grazing grounds for the cattle ‘#44 qeréitar + tte 
aencerfert ’ (VP. V. XVI. 4). Krsna is, thus, said to initiate a new form of worship 
called ‘ ftftaw’, a sacrifice in honour of the wooded hills and the cows ( fwara ara: gerat 
fafcaw: saiqary ), 


After the Gita-period, Krsna Cult coalesced with a few Brahmanical and other popular 
existing cults and assumed a new shape known as Vaignavism. By virtue of the ‘Vyiha’ 
doctrine, the Sankarsana worship was united with Krsna and the doctrine of Incarnation 
was also included into the fold of Vasudevism, which finally emerged as Vaignavism, 
Nardyanism, Paficaratra and Bh&gavatism: Thus, it would not be wrong to assume that 
Vasudevism, Bhagavatism, Narayanism, Vaignavism and Paficaratra all refer to the different 
Stages of one and the same religion. 


After the Bhagavadgita, the Krsna-Vasudevism reached the developed stage called 
Narayanism in the Narayantya Upakhyana of the S.P. (18th Chap.), and Visnuism in the 
Visnu-Purana. 


As regards the Nardyanfya religion, it is stated in the beginning of the Narayantya 
Upakhy&na of the Mahabharata that the Bhagavata religion and the N&rayaniya religion 
are one and the same and were orginated by the two Rsis Nara and Narayana who were the 
Incarnations of the Supreme. It is also stated there, that Narada went to the Svetadvipa 
where he was given the instructions of Bhagavatism or Narayanism by the Lord Himself 
who was residing in the ‘Ksira-Samudra’ situated in the north of the mountain Meru. In 
this episode, Vasudevism is harmonised with the spiritual knowledge of the Upanigads and 
the Samkhya theory of the perishable and imperishable. It is also named as the P&ficaratra 
religion, because the four Vedas, and Sarmkhya Yoga are all included in it. 


In order to arrive at the implied sense of the term ‘Paficaratra’, it may be gathered 
that this term is made up of two words (9¥ and we) ‘Pafica’ and ‘R&tra, and is inter- 
preted differently. According to Mahabharata (S.P. 339.11-12), Paficar@tra is the collection 
of the four Vedas, Samkhya and Yoga: 


“gt agaited wgdeantaay | 
‘aberitrge 84 cecrarqeferry 11’ 
On the other hand, Narada-Paiicaratra Sastra is said to be that which expounds these five : 


4. vere, af, of, =v. oat, x, fare, 
According to ‘Isvara Sarhhita’, the term Paficaratra signifies an ‘Ekayana-veda’ which was 
taught to five sages in five days and hence, was known as Paficaratra. The ‘Parama-Samhita’ 
or ‘Visnu-Samhita’ explains the term Paficar@tra as referring to that science with the help of 
which the five Mahabhatas ( urere, qfadt, wa arg, a9) are destroyed. 
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Besides, the important teaching of the Bhagavata religion is that the sayings of warriors 
of the Satvata clan, like Satyaki, Krsna and others, and the devotees of the Lord like Bhisma, 
Arjuna, should be followed. Similarly, Nara, and Narayana, who are said to be the origi- 
nators of the doctrine of Desire-less Energism, must also be followed by the followers of the 
Bhagavata religion. The sum and substance of Sri Krsna’s advice, in the words of B. G. 
Tilak," is : “after the devotee of the Blessed Lord has acquired the knowledge of the Supreme 
by means of devotion, he must, like the Paramegvara, exert himself for the maintenance and 
upkeep of the world.” The Bh&gavata religion also laid great stress on the ‘Desireless 
Energism? (Naigkarmya) accompanied with the Spiritual knowledge ( wear ) and devotion. 
Later on, the desireless Energism was less stressed and the sole attention was diverted to 
Devotion as the principal factor. The change into the later Krsnaism took place due to the 
growth of the Jaina and Buddhist religions which solely preached the asceticism and renun- 
ciation. The episode® containing a dialogue between Vyasa Rsi and N&@rada, inserted in the be- 
ginning of the BhP., indicates that the same work was written expressly to preach the later Bhaga- 
vata religion in which Devotion was prominent. The Narada-Paficaratra, another expository of 
Bhagavatism, is also of the type of the BhP, and deals exclusively with devotion. Hundreds 
of works called the Paficaratra Sarhhit@s are the expositories of the best type of Krsna-cult 
known as Paficaratra cult e.g., Ahirbudhnya, Isvara, Kapifjala, Jayakhya, Parama and Paraéara 
Sarhhitas; Padmatantra, Vrhad Tantra, Brahma and Bharadwaja Samhitas; Laksmi-Tantra, 
Visnu Tilaka; Visnu, Sandilya, Sri, Prasna, Satvata, and Narada Sarhitds etc. Schrader has 
counted 215 Paficaratra Samhitas in his work, ‘The Introduction to the Paficaratra and 
Ahirbudhnya Samhita’, In the Paficaratra literature, the Vaisnava Upanisads which may 
also be included are: Avyaktopanisad, Kalisantamopanisad, Krsnopanisad, Garudopanisad, 
Gopala Tapin! Upanisad, Gopalottaratapin! Upanisad, Tarasaropanisad, Tripadvibhati Maha 
Narayanopanisad, Dattatreyopanisad, Narayanopanisad, Nrsitbhatapin! and Vasudevopanisad, 
ete. 


Krsna-cult in the form of Paficaratra-cult, professes to impart the following main 
teachings : (1) Three Gunas e.g., Sattva, Rajas and Tamas, belong to the Jiva or Ksetrajna, 
(2) The human-body is made up of five Mahabhitas which are : earth ( qfaat ), water ( 4 ), 
light (Teja), Air (Vayu), and the energy ( #7) of the body i.e., the soul or Jivatma. The 
Jivatma is also known as “Sankarsana’. He is ‘one with the Supreme who is Vasudeva. (3) 
Mind is born from Sankarsana and the same becomes Sanatkum@ra, which symbolically may 
imply that Jiva attains liberation due to his best Karmas. Pradyumna is also the mind or the 
(Saf) doer, cause ( *t@™ ) or (tt ) the action. Thus, He is the cause of the world as well 


1, Gité Rahasya, Vol. II. Appendix, p. 779. 
2, Mbh. SP. 347.81. safer aeroreda eit arcraurerw: ” And also BhP. 1.3.8; 1.5.12 & 11.4.6 
3. Bhp. I. Chap. 45 narrates that as the jexposition of the Renunciatory Bh&gavata-religion con- 


tained in the Mbh., and the Gita had not been made as it ought to have been, and as Vyasa on 
that account felt sorry since “Desireless Action ( qonrt )”” by itself was useless without Devotion, 


he at the instance of Narada, wrote the BhP., which solely preached the worth of Devotion. 
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as the Lord or Isvara. (4) The four forms of Vasudeva who take birth in the house of 
Dharma, are Nara, Narayana, Hari and Kr$na, who is no other than Vasudeva. (5) The 
Supreme God is the inner soul of all the beings. Ksetrajna, the Purusa is beyond all the 
bonds of three Gunas. He is the same as the Prakrti, and all Vydhas ( #4, var afrez ) are 
nothing but Vasudeva Himself. 


THE CHANGES BROUGHT ABOUT IN KRSNAISM BY ‘PANCARATRA’ 


Pre-Gupta Period: The Avatara-theory was greatly modified by the new school of 
Krsnaism. With the concept of Sadgunas, e.g., Jnana (knowledge), Bala (strength), Aisvarya 
(glory), Virya (power), Sakti (strength) and Teja (light), the theory of Vydhas was formed. It 
is stated that when two Gunas are prominent and the other four subordinate, then a Vytha is 
formed. In Vasudeva all the six ideal Gunas are present. In Sankarsana, the gunas jnana 
and Bala are prominent, while the gunas Aisvarya and Virya are prominent in Pradyumna, 
and Sakti and Teja are prominent in Aniruddha. 


The Narayantya section of Mbh. SP. 339.73-75, as well as Paficaratra, speak about 
the origin of the VyGhas thus: from Vasudeva originated Sankarsana; from Sankarsana 
originated Pradyumna; and from Pradyumna originated Aniruddha. The Paficaratra cult 
also assigns different functions to different Vydhas e.g., ‘destruction’ to Sankarsana, ‘protec- 
tion’ to Pradyumna and ‘creation’ to Aniruddha. The Visvaksena-Samhit4, on the other 
hand assigns the functions of creation and protection to Pradyumna and Aniruddha, respec- 
tively. Besides, a few more functions have also been assigned to the Vydhas : Sankarsana 
teaches the Krsna-cult known as ‘Ekantika-Dharma’ theoretically, while Pradyumna teaches 
the piactical implications of the same and Aniruddha is always ready to give to the Krsna- 
devotees all the necessary rewards of devotion. 


In the Pajicaratra! form of Krsnaism; a concept of Vydhantras has also developed. 
It is said that three VyGh@ntras proceed from one Vyiha : 


agta:— Fee, TIT, TET 
wate: — ifs, fae, TEAR! 
ware: —fafiesn, ara, sitecs 
wftea:—gfrte, cere, erat 


The Paficar&tra school of Krsna-cult has also developed the concept of 39 Vibhavas 
or the Incarnations, who are divided into two categories called the ‘main’ and the ‘subsidiary’. 


1. In Paficarstraism Lord is said to assume ‘five types of forms called the Pars, Vydha, Vibhva, 

Antar yami and Arc&. To the Bhagavata and Paficaratra school of Krynaism, the ‘Arca’ or ‘Sri 
a" (auspicious body of the Lord) was the God Himself in one of His aspects of great 
tion as God manifest. This canbe explained by referring to undoubted evidence of 
the images of Vaisnava deities dating from the 2nd cent. B. C. For instance, an image of Visnu 
is available in Bildspore district which bears an inscription of I cent. B.C. In this manner many 
images may be counted. 


A Critical Study of the Life Events of Krsna 227 


At a later stage the concept of the Arcavat&ras i.e., the Incarnation of deities in their respec- 
tive Images was also added. It may be stated here, that the Vydha-doctrine is nothing but 
the philosophic interpretation of the relation of the four deified Viras or the brave warriors. 
The independent worship of the Vythas and Vibhavas declined owing to the growing 
popularity of the worship of the Avat&ras of Visnu. 


Post Gupta period: The Vaisnava mystics known as the Alvars were also the Apostels 
of Krsna-cult. They taught that God Vasudeva was accessible to all by intense love and 
complete surrender. Satkara, in 8th Century A. D., also preached Krsna-cult as a worship 
of Parabrahman in the form of Vasudeva-Krsna. The doctrine of Bhakti in the Krsna-cult 
was given a new turn when Sandilya, in his Bhaktisiitras, defined Bhakti as attachment 
towards God ( Terqferttva? ), while previously, according to Narada, it was infinite love for 
God ( a1 afery v¢ Freq), Thus, on the basis of Sandilya’s definition of Bhakti, the pure 
devotion was taken to imply ‘love characterized by horripilation and other signs of worldly 
love.” The new impulse of Bhakti brought a new element in Krgnaism. Bhaktas started to 
seek Krsna everywhere, to love him passionately as one would do in human love. This new 
devotion created the worship of Radha, the eternal bride of Srl Krsna, more human and 
lovable than the former Rukmin! of the epic Mah@bharata and the Puranas. In Dhvany@loka, 
there is a reference, which implies that Krsna shares the incense with Radha. The later 
Puranas e.g., BhP., PP and BVP were written to emphasize this very change brought about 
in the Krsna-cult. The great revolution brought-about by the later Puranas in the cardinal 
doctrine of Vedanta was, to transfer the great emphasis from knowledge, Yoga, and surrender 
to God, to the passionate love for Srl Krsna, who was an incarnation of God. The con- 
tribution of the various Acaryas towards the same revolution is given as follows : 


Rdmdnuja; Ramanuja (11th Century A.D.) was a great follower of Yamuna and 
his doctrine of Self surrender to God (stf). Ramanuja gave a philosophic background 
to the same doctrine and turned it into a mono-theistic religion. He preached the unity of God 
under the name of Visnu-Krsna. The school of Philosophy of Ram@nuja is known as the 
Visistdvaita or qualified monism i.e., the Individual souls are not essentially identical with 
the Supreme and that the Supreme is not Abstract, but is possessed with the real qualities 
of Goodness and the like and that the love of God was the only way to Salvation. Thus, 
Ramanuja provided the Vaisnava-Krsna Bhakti with a sound Philosophical basis and linked 
it to the Vedanta. 


Nimbarka : Nimbarka (12th Century A. D.) stressed the pure Bhakti of Sr! Krsna 
and Radha who are none clse but Brahman and His power. He is mainly responsible for 
the extreme pupularity of the worship of Radha and Krsna in the north India. 


Madhva: Madhvac&rya (13th Century A.D.) laid the foundations of more vigorous 
Krsna-Vaisnava-cult. The bases of his philosophy are a little different from the previous 
Acaryas. According to him, the Jivas can never be identical with Supreme Brahman. 
Madhva refused to accept the ‘Monism’ which according to him, was nothing but Mayavada 
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and Sinyavada or nothingness. However, Madhva believed in Kygna as an incarnation of Vignu 
who is different from Jiva and Prakrti. 


Vallabha: Vallabhacarya (15th Century A. D.) followed Visnu-Swam! who preceded 
him by a century. Vallabha preached the doctrine of Pusti-marga which implies ‘absolute 
surrender ( 4 )’ to God who is Krsna. According to him, the Bhakti for Krsna, originates 
from affection (28%) due to the grace of the Lord, and it increases by renunciation; by 
listening to Bhakti literature (44); by chanting Krsna’s name ( *t#7 ); and by following 
one’s caste duties with full concentration of mind. The ‘Bhakti’, according to this Ac&rya, 
develops through seven stages namely "1, 94, soa, eg, tH, TTT and =e or passions for 
Krsna, when it becomes impossible to remain without him. In this way, extremity of passion 
in Kysna-cult was introduced by Vallabha. The other main characteristics of Vallabha’s 
preachings are: The absence of asceticism; the acceptance of Bh&@gavata’s doctrine and the 
absence of R&dh3 concept. Pustima@rga of Vallabha inspired eight later poets headed 
by Sirad@sa to write poetry on Krsnaism. The Maharastra saints were also great worshippers 
of Krsna and his spouse Rukmini. They were Jn&nefvara, Namadeva, Ekan@tha and 
Tukarama. ‘Krsna Bhakti’ professed by these saints had for its symbol, the pure and serene 
love of the husband and the wife (Trt) and not temptations of love of Krsna and 
Radh& ( 7qtart). While in the 11th Century A. D., a Buddhistic saint named K&nha-Bhatta 
of Bengal preached illicit love and complete bodily and mental surrender to the teacher as 
the only way to emancipation. Candidasa in 15th century A. D., also gave great impetus to 
such type of Kysna-cult. 


Caitanya : Caitanya expressed his taste for the Madhurabhava and gave an exalted 
Position to Radha-Krgna-cult. He held, that the Lord Krsna is the Supreme Soul and the 
struggles of the Human-soul to become united with him in the ecstasies of Bhakti, are typified 
in the legend of Krsna and the Gopis. According to Caitanya, the individual soul typified as 
Radha (Krsna’s mistress) is not identical with the Supreme-Soul, though it appears, that it ori- 
ginally emanated thence. This tenet of Caitanya is best termed as the ‘Bhed&bheda’. 


Madhusidana : Madhusidana was also a follower of Advaita-Bhakti. Though he 
founded no new sect, yet was an adherent of this religion. 


Advaitavada is a part and parcel of the ‘Bhakti’ cult, which is clear from the study of 
Gita and Stotras of Sankara (devotional-hymns). 


Vidydpati of Natha Sect : Vidyapati of Natha sect was also a great follower of Kryna- 
cult. His devotional songs on Radha and Krsna became very popular. The main purport of 
these songs of Vidy&pati, was also pure monism or ‘Advaita Bhakti of Krma’. 


S@radasa : Sdrad&sa of 15th or 16th Century A.D., has also lavished his great poetic art 
on Krsna-cult. He brought out the difference of a Jnfnl and Bhakta of Lord Krsna thus : 
“Uddhava is a Jnant of Lord, while the Gopls are the devotees.’ It is also said ‘Uddhava is Jnana’ 
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who comes to console the devotees or the Gopls after their separation from the Lord thus : 
“O Gopls listen to my message. The world isan appearance. Hence, all forms and bodies 
are appearances. There is no salvation without this knowledge ( *™ ) from this dangerous 
world. ... etc.” In these lines is found the kernel of the two types of philosophies of 
Krsnaism viz., non-dualism and dualism. In similar tone ‘Krsna religion’ is found expressed in 
the writings of Vidyapati of Mithila, Mirabai of Rajasthana and Narasimha Meht&’ of 
Gujarat. 


THE IMPACT OF KRSNA—CULT ON THE SOCIETY 


If things have to be judged what the Besanagara inscription and the accounts Megasthe- 
nes speak, it soon becomes clear that Krsnaism was only confined to Mathura till 320 B.C. 
This cult seems to have come into prominence only after the later Acaryas of south developed 
the amorous element in Bhakti. This had naturally a strong appeal to the illiterate masses 
and it soon became the means of attaining union with God. Side by side, Krsna-cult in its 
developed form, had also a great impact on the society, as the same tended to minimize the 
age-old supremacy of the Brahmanas over all other castes, because of the teachings of the cult 
that all persons irrespective of their caste and creed could attain union with the Supreme God 
through the process of Bhakti. 


Summing up, it may be concluded that Krgna-cult has passed through various stages. 
In its preliminary stage, it laid great emphasis on the desireless energism ( aed ), and simple 
and pure devotion. But later on, after the Gupta-age, Krsnaism was turned into mysticism 
which advocated the devotion of intense passionate love and complete surrender ( sft ). 
Little later, Krsnaism, in the form of Paficaratraism and . Bhagavatism, made certain additions 
in the previous philosophic concepts. In the final stage, Krsna-cult mainly signified devotee’s 
pure and serene love towards Krsna. Thus, Krsnaism has signified three different modes of 
Krsna worship in different ages : firstly, worshipping Krsna with the simple devotion and 
doing all ene’s duties; the second mode of worship implied the worship of Krsna with feelings 
full of intense and passionate love just as happens in the case of mortal love; and the third 
mode of Krsna-worship implied worship of Krsna with simple and serene love which is avail- 
able only in the case of the husband and the wife. 


KRSNA AND NARADA 
Narada, a mythical figure of the hoary Past, also finds place in the Krsna Katha. 


Narada legends depict him in various forms and colours which are quite attractive and 
fascinating. This necessitates to know precisely as to who the legendary Narada was? 


Of all the vast ancient Sanskrit literature, the Mahabharata in fact, deals with the 
NG&rada legends at some length, and it is only in this very Epic that the Narada legends occupy 
much of the space. The ‘Ramayana’ mentions N@rada only five or six times, and the Pur&inas 
give us only a side glance about Narada. Similarly, the Upanisads, the Brahmanas, the 
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Vedas, and the other ancient Sanskrit Literature also provide with only a few references about 
Narada. 


The whole range of Sanskrit Literature, portrays Narada in different ages playing quite 
different roles. If he appeared as a Devarsi and a Maharsi in the remotest of the ages and asa 
composer of some hymns of the Rgveda, he also appeared in the later periods as the ‘Purohita 
of King Hariscandra and also as a disciple of Brhaspati. Still later, he is depicted to have 

. received instructions from one SanatKumra about the worldly sciences which he had com- 
pletely mastered. The Epical and the Pauranic Legends depict him in quite different colours. 
The Epic Ramayana depicts him as a messenger of gods and also as an ascetic (the best of 
the learneds), possessing the knowledge of the 3 worlds. (Rém. I. 1.6). He is said to have 
been present amongst the sages who had approached Rama when the Lord was worried 
about the untimely death of the son of a Brahmana abiding in his Kingdom. (Ram. VII. 74) 
According to the Mbh., and the Puranas, he was not only present at the birth of Arjuna, but 
was also present at the Swayathvara of Draupadf. Many stories depict Narada, as a strife 
maker in the Krsna legends. If Narada had instigated Karasa to kill all the children of 
Vasudeva and Devak! (parents of Krsna), he had also flung out a curse upon Samba, the 
grandson of Krsna, which brought about complete destruction of the Yadava clan in what 
is known as the Prabhasa Episode. We also find Narada, worshipping Krsna as an ardent 
admirer and a devotee to whom the Lord is also said to have opened out his very heart and 
sought his advice regarding his own house-hold affairs, and the intrigues of his harem. 
Narada is said to have recited Mahabharata to the gods as a Sita’ i.e. a bard, and is also said 
to have been present as an assistant ( #1 ) at the ‘Sarpa-Satra’ sacrifice of King Janamejaya, 
the great grandson of Arjuna. Narada had been completely deified subsequently and 
acknowledged as an Incarnation of the Supreme Lord Vignu and to him is also ascribed the 
authorship of many useful works. 


The foregoing observations lead to the following quarry : 


(a) Was Narada one and the same person who appeared in different ages playing 
different roles or there were different persons having the same name or epithet, 
appearing in different ages ? 


(b) if in fact there were different Naradas who appeared in different ages, was 
then ‘Narada’ the name of a person or a sort of an epithet, assigned to a person 
Possessing certain qualifications as implied in its root meaning? 


With regard to the first quarry, it may easily be observed that there could not have 
been one and the same person appearing in all the different remote ages. What to say of the 
Vedic period, there is a gap of many centuries even in the Ramayana and the Mahabharata 
ages. Even in the Mahabharata period, if Narada was present at the birth of Arjuna, the same 
person'could not have been present at the Sarpa-Satra sacrifice of King Janamejaya, the great 
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grandson of Arjuna. Also, one and the same Narada could not have played the roles of 
both as a friend and a foe to Krsna because we find Narada to have not only instigated the 
King Karhsa to kill all the children of Vasudeva and Devaki and to have cursed the grandson 
of Krsna bringing out complete destruction of the YAdava clan, but also to be an ardent 
admirer and a devotee of the Lord whom he worshipped also. In these circumstances, we 
come to the irresistible conclusions that there were different Naradas in different ages, though 
unfortunately the writers of the ancient works which contain references to Narada did not 
consider it necessary to identify such a person separately by giving his parentage etc. With 
regard to the other problem, the same will have to be tackled by seeking etymological, 
traditional and symbolic meaning of the word ‘Narada’. 


Etymological meaning : 
The Etymological meaning of the word Narada according to “Sabda Kalpadruma” is : 
Fe Toreafarars are 
wardtfa (aI +aT+R—ATeE ) 
wea art aT aA Zafer aeeafr 
wage (are a+: = AIRE: ) 

As a g&andharva (a class of gods in origin perhaps ‘genu’ representing the generative 
of nature and water), Narada gives rise to the etymological explanation thus : 7% (44) cerfa 
wf arez, and Naram if taken as the second case-affix of the word It meaning water, then 
N@rada means the giver of Water, hence the cloud ( ta )! 


Another meaning of N&@rada, can be ‘the instructor of men’, hence a great Saint. This 
meaning is sought out by deriving the word Narada in this way: ‘T’ means man, but 417q 
means the assemblage of men and 7% arf eff att one who gives i.e, instructs the 
assemblage of men is Narada. 


Traditional meanings : 


a) DBhP.I. 2—9. Narada* here is referred to as the name of the Mahapur&na. 
b) M.P.*. 121.11. 


Narada hete occurs as the name of a parvata (mountain). 


1, Narada as ‘water giver’ is a transparent personality. At first he is the cloud and later on, though 
cloud element of his personality becomes shadowy, he as Mahargi always appears on a cloud. 


2, Geta Agari gavariia siray | 
gafaufa age are oot RET 

3. “areal ara Satan gidtend aerfaa: 1 
ware ayerat Gs areersat tt 
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(c) Mbh.? XII, 4-58, 
Narada here is referred to as the son of Visva-Mittra. 

d) V.P.* 1.22.22. 
Narada here is said to be the chief of the sages, and born from the neck of 
Brahma. 


() MP., 121. 
Narada is here said to have been born from the fore-head of Brahma. ( Waren. 
erequere firafergs ) 
Ry. VIII.13; IX. 104-105. 
These citations depict N&rada as also Kanva or Kafyapa, the author of the 
hymns of Rv. 


(f) Besides, the Rgvedic Anukramanl refers to Narada as a Devarti often asso- 
citated with another sage parvata. 


(g) Generally it is held that Narada belongs to the Devarsi class of Rsis among the 
three classes of Rsis e.g., (i) Devarsi, (ii) Brahmarsi, and (iii) Rajargi. 


(h) Narada is also said to be one of the 24 mythic Buddhas and Maha-Brahma ( #@- 
feqarsrd: ) in the Buddhist Literature. 


@) =Mbh.I.187, depicts Narada as a GAndharva who is accompanied by one other 
named Parvata. 


@ Narada as a reputed author of books : 
Narada is said to be the author of these works which are called afterghis 
name e.g., 


(i) Narada Gttd, (ji) Narada Tantra, (iii) Narada PaficarStra, iv) 
Parivrajakopanisad (v) N@rada - Vacana (vi) Narada Vilasa Kavya 
(vii) Narada Sataka (viii) Narada Siksa (ix) Narada Sarbhiti (x) 
Narada Stotra (xi) Narada Smrti (xii) Narada Purana (xiii) Narada 
Sdtras (4 treatises dealing with the path of devotion). 


Similarly, a sacred bathing place has been named as ‘Narada Tirtha’, 


(k) Mbbh.ILS., sheds light on the concept of Narada, as it defines Narada as one, who 
is conversant with the Vedas and the Puranas, skilled in logic, moral science and 
Politics, eloquent, resolute, intelligent, possessed of powerful memory, a strife- 
maker and proficient in music, etc. etc. 


1 ‘ soiifreatelt arecen agrefe: 1 
ferwarfrerrera: aa arat werent: 14 
cd wofafinta fifa: ard wong aye a: 


arent fireara: attr: 84 WT 
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Symbolic and Allegoric Meanings: 


Allegorically ‘Narada’ may mean simply the nature and activities of the mind of a 
person. N&rada also represents the flashing intellect and intuition, when he devotedly and seri- 
ously considers an intricate problem and is able to find out correct solutions as intuitively per- 
ceived by him. Symbolically, Narada is “the activity of the mind with in”. 


Etymological and the symbolic meanings of the word N@rada, hypothetical though they 
are, compare most perfectly with the traditional meanings based on the actual facts. There- 
fore, it may safely be concluded that etymologically, symbolically and traditionally the word 
Narada looks as an epithet which was assigned to great persons possessing the requisite 
qualities mentioned in the Mahabharata couplets. , 


MYSTERY OF THE VARIOUS NAMES OF LORD KRSNA 


In the Mahabh@rata and the Puranas, the sources of the Life-story of the Lord, 
we come across various names attributed to Him. A Study of the said source-books also 
shows that the Lord was addressed differently by different persons who were prominent char- 
acters in the Mahabharata story, and with whom He came in contact at different occasions. 
For instance, (i) Yudhisthira calls Krsna “Janardana”’;! (ii) Draupadi calls him by the name 
of “Govinda";? (iii) Dhrtarastra, the blind old king of the Kauravas, calls Krsna by the names 
of “Dagarha” and “Madhusidana”;? (iv) Bhfsma, the grandsire of the Kauravas, called Krsna 
by many names and epithets c. g., “Saratgarathangapani”, “Jagannivasa”, “Lokanatha”, 
“Devesa”, “Bhita Saranya”;* and (v) Arjuna calls him by the name “Acyuta”.® In this 
way, if we go on collecting references to various names of the lord, a long list may be prepared. 
Naturally, therefore, one would like to know how Krsna acquired all the various names and 
what signification each such name carries. Many believe that the various oft- repeated adjec- 
tival epithets and names of the lord have some hidden meanings behind, but there are others 


3. Mbh, V. 70.2, 
‘ga a ere: aiorea: Frerrort H wATET 
ae coed Tear at a Treg ATA | 
2. Mbh. IIT 80,26, 
+ frem@eageeq Teng TTT | 


anf aifafe sifare waar arfeetatsis H 1 1' 
3, Mbh, IIT 83.5. 
+ sqarentar eTerg: TETAS TUBA | 
a at arene quand aaaT Age 
4. Mbh. VI. 55.94, 
ua fg tae waferare ariiseg Fre TeeTETTT | 
sree at Gram ateware THAT TT TOTTET | 
5. Mbb, Karnaparva, 49.114, 
«.aitferar ereary, Wrereae eaaT HAT 1" 
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who believe that the various names have been used by the poets, as was considered fit and 
convenient for prosody, and therefore, the same do not contain any hidden meanings." 


The object of this brief discussion is, therefore, to solve the mystery behind the 
diverse names of the Lord. The Mahabharata* affords sufficient clue in 
the same regard. Janamejaya had asked Vaisampayana to explain significations of those 
diverse names, and in order to answer Janamejaya, the latter quoted a discourse between Krsna 
and Arjuna where Arjuna in the same manner had asked Krsna, enquiring the imports of some 
of the names by which the lord is adored. Thus, the puissant Lord gave ample clue to help solve 
the same mystery as he said “O Arjuna! I am evoked with many names by sages in the Rgveda, 
Yajurveda, Atharvaveda, Samaveda, the Puranas, the Upanisads, the Jyotisa-Sastra, Samkhya 
S&stra, Yoga Sastra and Ayurveda. Among these names some are subordinate, figurative and 
metaphorical, while some are derivable from my attributes and some relate to my acts.” 


According to the Lord, there are thus two categories of his names—one containing all 
such names which are assigned to him on account of his various deeds (Karmaja) and the 
same are, therefore quite famous, while the others are subordinate (Gauna), figurative, and 
metaphorical. In the Brahma Vaivarta Purana IV.3, we find that Radha (the beloved of the 
Lord) had listed eleven names directly addressed to Krsna by Yudhisthira. Similarly, 
Mbh. XIII.254 contains ‘Visnusahasra nama” (list of synonyms) which illustrate Krsna’s 
connection with the Yadavas and other matters found in the Mahabharata. Of all these 
various names of the lord, there are as many as twenty names which are very famous. In this 
study therefore, will be dealt with only these 20 names of the Lord, so as to solve the mystery 
which surrounds them, while as many as about thirty-seven other names of the Lord, being not 
very famous, shall be dealt with only casually. 


1. of. Gita Rahasya by Balagatga Dhar Tilak, Vol. II, Gita Tran & commentary Chap. Il. Tilak, 
while commenting on the literal meaning of the word “Parantapa” as “harasser of foes,” is of 
the views that such adjectival epithets have no hidden meanings behind, but have been used by the 
poets for convenience of prosody. 


arafa: stfeccten areeq Here: 1 
qeeary Here cry GTETT: Tea 


meee aayat saaradarag | 
got alafra’t ade satis 1 1 


atel © atrmred © orqat ada) 
agit aa anni sifearit aefefe: 11 


aterfa oa ararfa actors erfaferg 1 
freed waarat ed saeyee sadist 11 
Mbbh, XII. 341.4, 8-10. 
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ETYMOLOGICAL SIGNIFICATIONS 


We find very fanciful imports in the etymological explanations of the names of the Lord 
in the Mbh., and the Puranas, these explanations of course, very fanciful are not accepted by 
the lexicographers. The fact is, that each root in Sanskrit language from which the name is 
sought to be derived, has a variety of meanings. Hence, there are quite a number of etymologi- 
cal meanings of each name of the Lord as would be clear thus : 


SOME VERY FAMILIAR NAMES OF THE LORD 


(i) VASUDEVA: This epithet of Krsna is interpreted variously. It is applied to_7 
Krsna as the son of Vasudeva of the Yadava clan. 
According to one interpretation, Vasudeva is a compound of two words e.g., Vasu and 
Deva. Vasu (is derived from the root “Vas” in the sense of “Living’’) is that which covers 
or pervades the whole universe i.e., 
‘ areafer sreereafer farvafirfer arg: 1’ 


Another interpretation takes “Vasu” to mean that in which the whole universe abides : 
* wacafena fawafafe arg: 1’ 
“Vasu” when compounded with the words “Deva” i.c., Tarifa tavefe becomes 
“Vasudeva”. 


This twofold interpretation of the word “Vasudeva” can also be had from the 
Mahabharata, as well as the Visnupurana. In Mbh. XII. 341.41, Krsna expressed the 
meaning of his name “Vasudeva” as follows : 


+ oraaris org fave year qaaierfe: 1 
wayarfaararsy aazaeta Eaeq 1” 
“i.e., 1 am Vasudeva because I am the abode of all the beings and I pervade the whole 
universe as the sun with its rays.” 
Visnu Purana also provides us with the same testimony : 
« agaral aad 3 aacmafa 4 aa: | 
aa: &: argeala fagig: ofeagad 1’ (VP.1.2.12) 
“i.e., He who lives every where and in whom every thing lives is called Vasudeva.” 


2. Kesava: (1) According to the Mahabharata (Udyogaparva. 70.2), this name of 
the Lord is immeasurable, being above the power of speech to describe “watat fe Swa:”? 


But this epithet of Krsna, can be derived in various ways and the derivation makes 
it clear why Krsna is called by this epithet. 


In the Mahabh@rata (XII.341.48), Lord is called “Kesava” on account of the reason 
given in this passage : 
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+ gies cee eres: Set TTT: 
eee oq rere tet Serf: 11 
wie: Swe cerrearrngigaeer: 1’ 
“i.c., the rays of the sun who gives heat to the world, blazing fire and the moon etc., which 
are lustrous constitute my keéa ( are conveyed by the word Keéa). And as the Lord 
(Krsna) possesses Keéa ‘Sereareitfa’ therefore, He is called Keéava by the foremost of learned 
Brahmanas.” 
Bhagavadglt4 also supports the same view. It has assigned the lustre of all (sun, moon, 
fire etc.), to Lord Krsna when it says : 
meric Sat wrqeraatsfaery | rere were octet fafa aren 
“4,e., that brilliance, which being in the sun, illumines the whole world; that brilliance which 
is in the moon and in fire, know that brilliance, is mine.” 
(ii) According to another interpretation, “Kesava”, stands for the “Trinity”, as the 
letter “K” stands for Brahma, “A” for Visnu and JSa for Siva. 
(iii) Krsna is also called Kefava, because he is the killer of the demon Keéin (in the form 
of a horse), The Mahabharata and the Visnu Purana have attested this explanation of the 
epithet Keéava: (i) Mbh. 11.33.11 has referred to Krsna as “KeSavaKesisiidana” : 


“qamernacara: era: Bfrger: ' 
Same view is expressed in the Mahabharata IT.39.2 : 
«Baa Sfngrrey ----1" 
(iv) The word “Keéa” in “KeSava’”’ stands for the hair and he who is hairy one, and also 
who has got very handsome hair is called Kesava.”” 
“afwem: der: wer’ 
The above cxplanation of “Keéava”, shows that Krsna had long curly hair or was 
supposed to have such hair-dress. 
Although all the epithets of Krsna arc the “Propitious ones” yet this epithet of Krsna 
is especially said as “productive of boons” : 
ua fg ag are Sula sia Mbh.XII.341.44 
(v) A totally different type of explanation of the same name is found in the 
Brahma Vaivarta Purana (Krsna Janma Khanda.111.43): 
<i wer waagshe wad gee TT: 
wefa afer: av o tq deg yt 
“i.e., That Supreme—Being who sleeps in Ke, i.e., Waters and in the bodies of all the 
beings (or the animals), has been named Keéava by sages conversant with the Vedas”. 


3. Prgnigarbha : This epithet is also attributed to Krsna in the Mahabharata (XII. 
341.45), and the signification of the same is found from the mouth of Kr3na thus : 
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qferfreqead eri Fe eretsya gers 
atarfa wer ae: qferierat Brey 
“‘i.e., Pryni includes food (Anna), Vedas, water and nectar and He who has Prgni for 


His womb, is Prmigarbha or these four (food, the Vedas, water and nectar) are always in my 
womb. Hence, I am called by the name of Prsnigarbha. ( qfermi: wea a: qferri: ) 


4& Hari : Krsna is called Hari and this name of the Lord is very famous. Visnu is also 
Hari. 


An attempt is made to explain the mystery of this name of Krsna in the Mahabbarata 
(XI1.342.68) thus : 


« xetageatiia et wrt MgETER | 
aviva % gfe: ee: arene efeeg ya’ 
“4. ¢. through virtue of the Mantras with which libations of clarified butter are poured 
on the sacred fire, I take the appropriate (the principal share) of offerings in sacrifices. My 


complexion is also that of foremost gem called Harit and it is for this reason that Lam called 
Hari.” 


The complexion of the Lord (Krsna) is like the (Harit-Mani’) Nllamani ever beautiful and 
charming, that is why he is called Hari. 
Another explanation is given in the Brahma Vaivarta Purana (IV.3.45) thus : 
exeter agat ferearraty frere: 1 
waarat crest + gfeeaa welfare: 1 
“i.e., He is called Hari, because he destroys the world in the form of Rudra and daily 
removes the sins of his devotees.” 
5. Démodara : Mahabh&rata (Udyoga Parva 70.8) explains this name thus : 


tart er sere ceeding: (sq sade seals vere ef see: calsearedtfer ere: | ereeeTE? 
weevefa Tae 11) 


“‘i,e., He (the Supreme Soul) is called Damodara, because unlike the gods, his effulgence 
is increate and His own, and also because He hath self control and great splendour.” 


Besides, He who has rope round his waste is also known Damodara. 
Mahabhirata at another place (XII.341.44), explains the name Damodara in a different 
way: 
« marfeafa tical at oar: Srrafer z 1 
fea Stat aeq @ cerEred EIU" 
“i.e., desirous of attaining success through restraint of their senses, people seek to 


attain Me, who is heaven and earth and the firmament between the two. For this (reason), 
Tam called by the name of Damodara.” 


238 Krmna-Kaths & Allied Matters 


6. Govinda : Kyma is called “Govinda” many a times in the Mah&bh@rata as well as 
the Puranas. 


According to the Mahabharata (Udyogaparva 68.13), “Govinda” is He, who is 


well versed in the Vedas (... *tfedt tenqrarq ), or He is called “Govinda” for his know- 
ledge of speech of every kind. 


Other explanation of the name “Govinda” is given in the Mah&bh@rata (Udyoga parva. 
70.13) thus : 
rat nfefter: gon: corre ofafteryt 
eared’ % atfarcewenrereast area: 1’ 
“i.e., Krsna is always in Truth and Truth is always in him, and Govinda is Truth’s Truth. 
On account of this quality of Truthfulness of Krsna, He is called “Govinda”. 


Besides, the Mahabh@rata (XII.Chap. 342.) takes “Govinda” in this sense also : 
aret + weft gaafird & gray | 
afare ef dare Saafferetineee: 11 
“j.e., when in days of Yore, the earth became submerged in the waters and was lost to 
the views, I found her out and raised her from the depths of ocean. For this reason, the 
deities adorned me by the name “Govinda” 


Thus, the epithet “Govinda” has the following significations : 

(1) Govinda can be He, who obtained ( fae, Tt ) the sovereignty of earth (Go). 

(2) Govinda is He, who obtained (Vindah) the possession of quarters of the world 
by reason of his being the regent or guardian of the different quarters (Go). 

(3) Govinda can also be He, who got Himself afloat on waters (Gavi from ‘Go’ which 
stands for water) at the time of the destruction of the world. 

(4) Govinda is He, who obtained (Vinda) brightness. Here ‘Go’ stands for ‘ray’. 

(5) Govinda is He who is knowable (Vindah) by words (Gobhih). 


(6) Govinda can also be ‘The Obtainer of Cow-herd’. Here ‘Go’ stands for the Cows, 
and Vindah for the obtainer.* 


The usage of the name “Govinda” for Krsna, is important, as it raises the question 
whether the legend previous to Gita, connected his boyhood with cow-keeping in Gokula. 
Passages in the Adi-parvan and the Santi-Parvan explain the name by reference to a 
legend of Krsna’s finding the earth “Go”. The origin of the name ‘Govinda’ may be traced 
to the form “Govinda”, which in the Rgveda is used as an epithet of Indra in the sense of 
the “finder of Cows.” 


1, capfarcererrareit atpanfics areeitfer aitfare: 1 oat gfe ay ar feretfer afore) ifr fret ay 
qed em: a: atfree: 1 anf: erferfie: Reread: Nee ase gee: a: aitfree: 1” 
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(1) Médhava: The epithet Madhava of Kryna, is explained in the Mahabhirata 
(V.70.4) as follows : 
+ mtare sararen aterew fafa wrer are it! 
According to Nilakantha this line means, tara —ar vr oafe: at exer surfeoet siatfefe: wants 
qoeafa vf 
“ie. He is called Madhava, because of His practising as a Muni, concentration of mind on 
truth and Yoga-absorption.”” 


According to Brahma Vaivarta Purana (IV.3.46), the word Madhava means : 

ary weETET TT TANEherceTT | 

arcreettfas ferwarerr feogarar erent 11 

meraesit exert + Fearar eeeat Tet | 

age war aret ear @ ret: 1 
“i.e, Ma means Narayan! (the spouse of Hari). Sri Krsna is called Madhava, because he 
is the husband of radical nature (the emblem of Brahma, the eternal M&y@ of Visnu) also 
of great goddess of fortune; of Saraswatl; the mother of the Vedas; of Radha; the earth; 
and the Ganges.” A few scholars like Hill also take Madhava to mean as an descendant 
of Madhu, which was also the name of the race to which Krsna belonged. 


(8) Hrsikesa: This epithet of Krsna is applied to him many times in the Bhagavad- 
gita and other works. Mbh. (V.70.9), explains this epithet thus : 


eR i 
The comments of Nilakantha on this line are : 
orate waafe Eats qfege ge rears: fF ferary eat EeTae: |” 

“i.e., He is called “Hrgikesa” from “Hrslka” meaning external happiness; and “lia meaning 
the six divine-attributes, the union signifying one having joy, happiness and divinity.” Some 
other ancient commentators derive this name meaning ‘Lord of Senses’ from Hrslka and 
ISA. Senses are called Hrslka, as they give joy to human beings. The former word (Hralka) 
is obscure and modern scholars prefer to derive it from Hrs, and Keéa meaning ‘Having 
stranger upstanding hair.’ 


All the significations of this epithet seem very fanciful. 
(9) Madhusiidana : 
According to the Mahabharata V.70.4, the purport of Madhusidana is : 
+ waar aeaTes REET AEST: | 
Nila-Kantha’s commentary on this line is: 
aaifer wafanfa deaf cenit arraarg aqrarrerg, 
ager, seat qfacurdtfr (aera) ea decd aeefer a 
gafafe reer ea gfe adel wart meaet qfeed caifer 
yori ag’ ef gee qfeenfcacavtres we wetter Pre era | 
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i.e., He is called MadhusOdana because of his having slain the Asura Madhu and also because 
of his being the substance of the twentyfour objects of knowledge (denoted by the word- 
Madhu). 
The Brahma Vaivarta Purana (IV. III. 29,30,31) explains this epithet thus : 

Mek aeeren Tere EAT 11 
(i) “i.e., on account of killing the demon Madhu, he is called Madhusidana. 

ag fhe eared qawat Tent) 

weet weber a get NEATH: 1 
“i.e., This word Madhu in neuter gender, means the juice of flowers or the Karma of 
his believers, good or bad, and is called Madhusidana. 

afeorarqe st start wqt Ay 

wofe qed fg a oa ReLgeT 
i.e., The word Madhu means “Sweet to the deluded persons for the time being, but ultimately 
bringing about remorse. He who destroys such an act is called Madhusidana. 


10. Arisidana: This epithet of Krsna means literally the “‘slayer of foes.” 


(11) Jandrdana : This is also one of the epithets, by which Krsna is called many times. 
According to Mahabharata (Udyoga Parva. 70.6), Janardana is “ weqararq wa ( wequaq ) 
wiafr dremitfr i.c., He striketh fear into the hearts of all wicked beings.” 


The ancient explanation of the name is “one who is entreated with prayers of men.” 


(12) Vignu: Krsna is called Visnu on account of His traversing nature. ‘ fey: fewrerta ' 


Another interpretation is suggested by the Mahabharata (Udyogaparva, 70.3,13) 
thus: “feey: squradtrrew” i.e., Lord is Vignu because of His all pervading nature (qarTy 
sarrweerg Rafe sareaitfer etferfer feremy:) 

The other purport is also given thus : ‘ fewer eitfa sera crewdtfir freq: * 

Another attempt is also made in the Mahabharata (Sinti Parva 341.42,43) to explain Vignu 
in the following context : 

“afters wingerat sarreerf area 1 

saver & heat ore erfeerewren fret 7 11 

fingers eretq afeeseerier area 

mrarearearg art fron fccrfiefire: | 1 
“I am the end of ali creatures and their sire, 0 Bharata, I pervade the entire firmament and 
the Earth, 0 Partha, and my splendour transcends every other splendour. And because I 
overwhelm all the universe, I have come to be called by the name of Vimu.” 


(13) Narayana: Brahma-Vaivarta Purana (IV.III.22,23,25): has assigned three 
imports to this name : 
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(i) arecraferarsat artfa + fagger: 1 
a Ratsarad TET eT ATTN: EAA! 
“The Pandits hold that Nara means the attainment of the form of the Lord (Sarapya) as well 
as redemption (Mukti). He who therefore, points out the path leading to redemption and 
attainment of His form is celebrated as “Na@rayana’’. 
Gi) ree ReTTIEMraay ey 
aat fg wera Fat asa ATT: BRA: 
“Narah" also means “sinners” and ‘‘Ayana’” means ‘going’. Therefore, Narayana is He, 
by the mere utterance of whose names the sinners go to the Supreme Lord.” 
(iii) AE ret Gener arse 1 
aitata wig weary ated ATTA: THT 
“Nara” means redemption (Moksana) and “Ayana” conveys the sense of desired-sanctity 
(Punyam). He is, therefore, called Lord Narayana through whom we gain the knowledge 
of both i.e., redemption and sanctity.” 
Another signification of ‘Narayana’, is suggested by the Mahabharata (X1I.341.39.) 
thus : 
«aera Sag: ATTA: 1 
sandy are afer stderr ore sree: 11 
wad wr oeptaet area exe 1” 
“i.¢., Eternal as I am (Sanatanah), I am called by the name of N&rayana, as the waters have 
been called Narah, because they sprang from Him called Narah, and since, the waters in 
former times were my refuge.” 
The Mahabharata V. 70.10, however assigns different meaning to the word 
“Narayana”: ‘ teert eaarsarft vat arene: Eye: 1! 
i.¢., He is called Narayana from his being the refuge of all the beings.”” 
14. Ananta: Krsna is also called ‘Ananta’. The Brahma Vaivarta Purana (IV.III) 
gives the purport of Ananta thus : 
“area wer ay ToTG TIL Th 
meaty wetq aig Farad Feggar: 11” 
“i,e., He whose limits can not be traced by the four Vedas, Puranas and the other esoteric or 
mystic sciences, is called ‘Ananta’ by the saints.”” 
Mahabharata expresses the same vicw when it says :"aenrea i.e. He is called 
“Ananta” on account of His “eternity.” [Mbh. Udyoga Parva. 70.14]. 
15. Mukunda: The purport of this name explained in the Brahma Vaivarta Purana 
IV. III. 27,28 is given here under : 
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(i) great = frate terareey 1 
agerfer wat te agreed wife: 11 
(ii) Te wierd trees Fe ary 1 
wet carts wate greet Sifera: 11 
“Mukum, the word beginning with “M” means—a thing inexhaustible and also final emanci- 
pation and redemption. The giver of all these is called “Mukunda”. Mukum, in the vedas, 
implies also love and faith; so he who gives to his devotees love and faith is “Mukunda”. 


16. Kamsari: Krena has been called ‘“‘Kamsari” at many occasions. The literal 
meaning of ‘‘Kamsari” is the “enemy of Karnsa’’ (meternal uncle of Krsna). 
The Brahma Vaivarta Purana (IV.111.44) explains this epithet of Krsna thus 
Saee Trak feet athe arate 
aerafefagert + serfc: svtfere: 11 


ie., the word Kathsa means fallen or calamity, or disease, or grief, and or a demon. The 
enemy and the slayer of these is ““Karnsari”’. 


17. Pundarikaksa: This epithet is attributed to Krsna, and literally means ‘‘one who 

has lotus like eyes.” But, Mahabh@rata (V. 70.6) explains this name in a different way : 
* goedhs ox ary, farerrarerry | nga geecterey |” 

He is called Pundarlkaksa (Nilakantha’s comments on this line are : 

qeedhe ( aarga-aerqn ) eran arr TreeaTa ae Tort RY 7 aftad gat afa geecrerey |) 
from “Pundarlka implying his high and eternal abode and “Aksa” implying his indestruc- 
tibility. 

18. Adhoksaja: In the Mbh. V. 70.10, the meaning assigned to the word 

Adhoksaja is : 

“mal a alas og TeHTE TeATRETAS: 1” 
ice., He is called Adhoksaja, because (NIlakantha’s comment on this line is : 
“sme a eitae org xfs faugared cerecaraaaetia mete a. aaeteder: earcesoregez: |" ) 

He never falleth down or suffereth any deterioration. 


According to Mahabharata X11.342.82, an additional signification is also assigned to the 
word “‘Adhokgaja” : 
 qfertt weet SG fag fence 1 
aah: warerd fg arreterswaT 11” 
ie., The earth and the firmament are known to extend in all directions. And because I uphold 
them both, therefore, I am called “Adhokgaja.” 


19. Acyuta: This epithet of Krsna is also very common. The purport of this word 
explained in the MahabhSrata XII. 342.81, is as follows : 
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“ frat cot wer aat at oe seat 

rerret sqagaigg reqaetewier | 1” 
i.e., The cessation of separate conscious existence by identification with the Supreme Brahm&, 
is the highest attribute for living being to attain. And since, I have never swerved from that 
I am, therefore, called by the name of “Acyuta”. ‘‘Acyuta” has been variously explained. 
Its true sense is explained in the Mahabh@rata passage quoted above. ‘Unswering’ is the 
meaning. He who never swerves from his highest nature (or Brahma) is “Acyuta’’. 


20. Krsna: This name of the Lord is the best of all the names, as is stated in the 
Brahma Vaivarta Pur&na (IV.III.36) thus : 
ee eer area: ee are Tt ferent 
eterws Te art Efe Mfc: fag 1” 
i.e., learned men conversant with the Vedas hold that there is no name or there can be no 
name superior to the name ‘Krsna’. This name alone is more glorious than any other name.”, 


The Lord Himself has explained the meaning assigned to this name in the Maha- 
bharata (X1I.342.99) thus : 
sorrfe: feat art Hear rected eT | 
aqootteores F reAre TERT OTISEATLT I 
ie., 1 till the earth, assuming the form of a large ploughshare of black-iron. And because 
my complexion is (black) dark, therefore, I am called by the name of ‘Krsna.’ ‘Krgna’ is 
so called, because He destroys the evils” 
“mfr cert ef ger: 1” 
Another signification of the name ‘Krsna’, which agrees with the first-one is also 
given thus : 
“etal crrerar ita: wal) gorerrrra: ef 1” 
ie., In Kali age He is called Krsna, as He is of black complexion. 
Another explanation of ‘Krsna’ is also expressed thus : 
“cgfayfares: wet vee frafraree: 1 
aalted 9% wer Gor xfer afraa 1', 
ice., Krgi is essence; and ‘na’ is happiness. The unity of these two is the Supreme Being who 


is called Krsna, because he uniteth in Himself what are implied by the—two words ‘Krsi’ 
which signifies “‘what existeth” and ‘na’ which signifies the ‘eternal peace”. 


Krsna in all the above explanations, is sought to be derived from the root Krs ‘to 
attract’ (the minds of men) with the addition of the affix to the same root. 


But, ‘Krsna’ according to the Brahma Vaivarta Purana IX. 3.32-34, can be explained 
in three other different ways : 
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(i) Sfreqeeret ore agrees: | 
wearit erepee: ger a fgets 11 

(ii) Sfeew corre orew ager) 
aatefar wat teeta Gem: retire: 11 

(iii) Hfewanfart ot gfe: ee TET 
wrearat ore faratet de em: sreitferr: 11 

(i) Krsi means excellent, N means ‘holy belief’ and ‘A’ means doner. So he who gives 
excellent belief is called Krsna. 


(ii) Krsi also implies great happiness and ‘n’ implies bondage; ‘A’ means ‘doner’. 
He who gives Supreme happiness and bondage to his devotees is also called Krgna. 


(iii), The word ‘Krgi’ also means sins accumulated by a person in his previous births 
and also pain; ‘NA’ means ‘annihilation’; therefore, He who annihilates the above sins is 
called Krsna. 


Some uncommon Names of the Lord : 


The above list has covered 20 names of the Lord which are very famous and are very 
common in use. Besides, there are many other names which though very uncommon are 
also much in use. These are: Gop&la, Gopendra, Gopt& which mean, cowherd, Chief 
herdsman and protector of the cows, respectively. The others are Devak!putra, Devakl- 
nandana, which mean the son of Devakl and one who gave joy to Devaki (Devaki being the 
name of Krsna’s mother). 


The names, Sarvayadavanandana, Ya@davesvara, Vrsnivira, Varsneya, Andhaka- 
Vrsninatha, Yadava, Satvata, which mean the joy-giver of all the Yadavas, the Lord of 
Y&davas, the best warrior of Vrsnis and (the best of) the Lord of Andhakas and Vrsnis (the 
two divisions of race to which Krsna belonged) and one who belonged to the race of the 
Yadus, and the Satvatas. 


The other such names of Krsna are; Devavara, Devesa, Devadeva (which all mean one 
and the same i.e., the best of the gods and one substitutes for the other); “Jagannivasa (the 
abode of the world, this is also the substitute for the epithet ‘Vasudeva’), Lokanatha 
(lord of the worlds or beings) and Prajapati, Bhitaguru, Trailokyanatha, Karta, Akrtadeva, 
Iévara, Bhagavan, Dharma, Vedha, Paramatm. These names hint out almost the same 
meaning i.¢e., Supreme Lord of the world. 


The epithets, Karhsanigiidana and Keéinisiidana are the substitutes for the Kamséari 
and Kedéava. 


Some other names attributed to Krsna on the basis of the weapons which he used 
in the battles are, Sartgadhanva (whose bow was Sarfga); Sarngadhara (who held the 
bow Sariga). These two are substitutes for each other. Similarly, Cakradhara (who used 
to hold discus) and Cakrap4ni, are each other’s substitutes. Moreover, there is also an 
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epithet “Sarngagadasipani” denoting one who used to hold in his hand Sarnga-bow, a 
mace, and a sword. 


Besides, four other names Sauri, Dasarha, Yogesvara and Gopljanapriya are also given. 
DaéSrha means one who belonged to Dasarha race; Sauri means one who belonged to 
Sirasena’s race; Yogeswara is one who is the Lord of Yoga; and ‘Gopljanapriya’ is one who 
is dear to the cowherdesses. 


Summing up, it may be said that Lord Krsna acquired various names due to the 
following reasons. Firstly, certain names have been ascribed to Him on account of His 
identification with the Supreme God e.g., Narayana and Visnu, etc. Secondly, some other 
names show his race e.g., Yadava, Vrsninatha, Madhava etc. Thirdly, there are some names 
which denote his personality e.g., Pitambarah (wearing yellow clothes) etc. Fourthly, there 
are some names which simply denote his various deeds e.g., Gopala, Kefava, Madhusiidana 
and Karhsanisidana, etc. While there are some others on the basis of weapons which he 
used in Wars, e.g. Sarigadhanva and Sarngadhara etc. And fifthly, there are some names 
which depict his personal qualifications e.g., Yogesvara (lord of Yoga) and Gopljanapriya 
(dear to cowherdesses). The philosophical meanings attributed to the Lord in the case of 
some 20 of his famous names, as discussed above were formed at a later stage as a result of 
the philosophical development of thought. Those names thus carry hidden and secret 
meanings also. The views of Tilak and others that these names have been used by the poets 
for the convenience of prosody and do not carry any hidden or secret (philosophical) 


meanings, therefore, do not hold good. This is how the mystery behind the diverse names 
and epithets of the Lord stands solved. 


The very great number of his names is indeed the measure of his greatness. One 
may call Him a greatman, a Superman, or the God-incarnate, the fact remains that none has 
as yet matched him in greatness. No wonder then that He is being worshipped and held in 
great veneration ever since his birth some 5000 years ago. 
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THE EPILOGUE 
THE KRSNA-KATHA RE-TOLD 


The true Life-story of Krsna, which has emerged finally as a result of the critical study, 
free from all legendary, mythological, poetic exaggerations, and hyperboles, is now briefly 
narrated to the readers : 


Krsna was born to Vasudeva and Devaki in the prison cell at Mathura, and had been 
removed to Gokula immediately. He was exchanged with the daughter of Nanda, who, as 
usual, was killed by Karhsa soon after she was presented as the 8th born child. The child 
Krana was brought up at Gokula in the midst of the cowherds. Being endowed with 
exceptional beauty and great physical strength, was much endeared to the women-folk of the 
cow-settlement amongst whom he often used to play the group-dance. 


At Vrndavana, Krsna, being a born reformer, soon revolted against the age old Indra- 
Yajna and established instead the worship of ‘Nature’, which aroused enemity with Brahma- 
nism. Vrndavana being situated in a low lying area, Krsna had skillfully provided shelter 
to the populace in a suitable cave against the torrential rains and floods. 


Krsna, when invited by Karhsa to attend ‘Dhanur-Maha’ (tournament), smelling foul 
play at his (Karisa’s) hands, managed to kill Karhsa with the help of his elder-brother after 
a fierce hand to hand fight with the warriors of Karnsa, whom he also killed. He and 
his half brother Balarama then received education in the Vedas and Ved@ngas at the hands 
of Sindipani. Krma had to face repeated invasions of Jarasamdha, the father-in-law of 
Kasnsa. Kalayavana was also instigated by Jarasarndha to fight against Krsna, who got him 
killed tactically in the cave by Mucukunda. To avoid further unnecessary bloodshed with 
the powerful Jarasarndha, Krsna left Mathura along with his people, and migrated to 
Dwaraka. Krsna married Rukmini in a proper way with the consent of her father, though 
her brother Rukmt intended to marry her to Siéupala, the Cedf king. Krsna had to fight 
his way back when he was attacked by Rukmi and Sigupala. After his marriage with 
Rukmini, Krsna took active part in various activities of the Pandavas. He attended the 
marriage of Draupadi with the Pandavas, and helped them in re-establishing the sovereignty 
at Indraprastha. On his advice, Arjuna also married his sister Subhadra. Krgna also got 
the magnificent Assembly Hall of the Pandavas built by Maya, a non-Aryan architect, who 
was saved by Krsna and Arjuna in their expedition of burning the Khandava forest. 
Krsna also advised king Yudhisthira to perform the Rajasiya after killing Jarasarhdha, the 
powerful king of the time. Bhima and Yudhisthira went out on a compaign against 
Jar&sarndha and a duel fought between Bhima and Jar&sarhdha resulted in the death of the 
latter. Krsna was awarded the first worship (Agrapij%) in the Rajasiya sacrifice and he 
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killed Sifupt%la who had objected to the Agrapija being offered to him, and insulted him 
badly. Krsna paid many visits to the Pandavas when they were in exile; attended the 
marriage of Subhadra’s son Abhimanyu with Uttara, the daughter of the king of Virata; also 
acted as an ambassador of the Pandavas at the Kaurava court and pleaded in vain for their 
due rights. His help was sought by both the parties when the war became inevitable and he 
assured the help of his huge army to the Kauravas and his own personal help as a non- 
combatant to the Pandavas. In the actual Mahabh@rata war, Krgna acted as a charioteer 
of Arjuna. He also tried to win over Karna to the side of the Pandavas, but Karna did 
not yield to his wishes. On the eve of war, Krsna removed the despondency of Arjuna by 
preaching to him the profound philosophic reasonings and made him to know what his true 
duty was. He attempted by all means to bring forth victory for the Pandavas by driving 
efficiently Arjuna’s chariot. He took upon himself the charge of Bhagadatta’s deadly 
missile which was aimed at Arjuna. Krsna received many wounds and injuries in the war. 
For the killing of Bhirigrava, Drona, Karna and Duryodhana, Krsna is said to have forced 
the Pandavas to play frauds, but these were justifiable under the prevailing circumstances. 
On many occasions, Krsna urged the Pandavas to action and gave them spiritual-advice and 
consolations. 


Krsna also attended the ASvamedha sacrifice of Yudhisthira at Hastinapura where he 
revived the still-born child of Uttara. Thereafter, Krsna passed thirty six years at Dwaraka, 
when a devastating dissension arose among the Yadavas, which caused the destruction of all 
of them excepting Krsna, Balarama, Daruka (Krgna’s charioteer) and Babhru. Balarama 
gave up his life through Yogic Pranay@ma on the sea-shore. Krsna sent his charioteer to 
Hastinapura to inform Arjuna of the disaster that had befallen on the Yadavas so that he 
(Arjuna) may come to Dwarak& to look after the wailing women and children. Krsna then 
retired to a deep forest where he gave up his life also through Yoga. Arjuna came to Dwarak3 
and took with him the remnants of the Yadu family. Vajra, the only surviving descendant 
of Krsna, was installed on the throne of Mathura by Arjuna. Such is then the gist of the true 
biography of Srt Krsna whose equal has not yet been born and whom millions and millions of 
people in India and abroad look upon with faith and greatest of veneration. 


Some Observations on Krgna-Kathd and Allied Matters : 

It has been observed, that Krsna Katha in its preliminary stage wasin the form ofa 
simple historical biography still available in the older portions of the Mbh., and the H.V., 
and that in its final developed form, it bears the marks of various influences, both political 
and religious. It has been observed further, that the source-books of Krsna-Katha viz., the 
Mbh., and the HV., both hold a position next only to the Vedas; that their value, as works 
of history, has also now been widely accepted; and that such of their narrations, which look 
hyperbolic, legendary, mythological, or containing elements of miracles etc., need to be 
understood and re-interpreted properly. Thus, the critical examination of the events of the 
life-story of Krsna as contained in the Mbh., and the HV., shows : 


(i) That essentially the narration of the life events of Krsna contained in the Mbh., is 
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correct excepting certain hyperboles, and poetical touches here and there containing the 
elements of miracles etc., which have been interpreted properly. 


(ii) That the HV—accounts relating to 3 Lilas (i.e , the Vrndavana Lilas, the Mathura 
Lilas, and the Dwarak& Ltlds), seem mostly as full of fiction and devoid ef much historical 
matter; the same have been properly examined; fresh interpretations given to them from all 
angles; and the guiding factor in such cases being that an event to which more than one 
‘interpretation is possible, is essentially not historical but allegorical. 


The critical examination of the specific Krsna Problems and Allied Matters, 
shows : (i) That Krsna wasa historical figure belonging to the Satvata Sect of the 
YAdavas; (ii) that there was one Krsna who is portrayed both in the Mbh., and the HV.; 
(iii) that Krsna was a human being who was raised to ‘Divinity’ subsequently; (iv) that 
Krsna was first identified with Vasudeva and thereafter with Visnu, Bala Gopala and finally 
with Narayana; (v) that the age of Krsna is, as traditionally recorded, 3137 B.C.; (vi) that the 
authorship of the BhG., may be assigned to three authors, Vyasa, Vaifampayana and Sauti, 
who are said to have composed similarly the three redactions of the Mbh., though the kernel 
of the teachings contained in the BhG., is that of the Lord himself, as it is stated to have been 
talked to Arjuna just on the eve of the War; and that the authorship of the Anu-Gita is 
assigned to the Brahmanas (Bhrgus who are believed to have given final shape to the Epic 
Mbh.); (vii) that there is no truth, whatsoever, in the alleged amorous acts of Krgna 
in relation with the Gopls and ‘Radh3, as the same had merely been introduced in the life 
story to delineate the ideal of ‘bhakti’ after the same movement had gained popularity; (viii) 
that the theory of ‘Incarnation’ was evolved only after Krsna had been identified with the 
Supreme Vigsnu to justify the same and it has actually no basis because the all pervading 
God need not enshrine himself into a limited body of a human-being; and that the 
‘Avat&ra’ conception is wrong, and false, and merely hypothetical; (ix) that the re-birth 
or re-incarnation theory of the Hindus is a fact, as hinted by Lord Krsna himself, and also 
Proved by modern research, (x) that the Virata Swrdpa of Krsna is a possibility according 
to Psychic Science and, therefore, the same is quite historical; (xi) that the belief in the 
efficacy of boons and curses is relative and varies in accordance with the nature and the 
status of the bestower and the recepient, and that such of the boons and curses as were 
bestowed upon Krsna, seem to have been the creation of the later poets who did so to give 
some prominence to such beliefs; and (xii) that Krsna had flourished long before Christ was 
born and, therefore, the mere resemblance in their names and their teachings cannot identify 
one with the other. 


Krsnaism, it is observed, originally contained such of the teachings as are found in 
the Chh. Up., and the BhG., and that it developed into Vaisnavism and Pajficaratra (Bhiga- 
vatism) subsequently. 


Krsna the Sublime: The word Sublime means unmeasured, incomparable and absolute 
greatness which stimulates astonishment, rapture and admiration. 
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A bird's cye-view of the extant Krgna-Kathé shows that it is a big chain having 
incidents of Krsna’s complete life as its links. Its X-Ray examination or critical study 
reveals that the narration of the various life events is full of poetic hyper boles, miracles, 
myths, legends, symbols, allegories and other un-historical matter which was grafted on to 
it by subsequent writers. The historical life-story which finally emerges as a result 
of the disentanglement of the historic and the spurious matter, still remains an eventful 
one and depicts sublimity of Lord Krsna in all walks of human life. Traces of the same may 
even be found in his childhood. He is a born leader, a born teacher and a born reformer. 
Asa youth, he is beloved of the Village folks and in his middle age, he distinguishes himself 
as a great ruler, diplomat anda great soldier. He is an ideal friend, an ideal husband, an 
ideal house-holder, an ideal Yog! and an ideal ascetic. It is he alone who is addressed by 
many names and epithets, which are ascribed to him on account of his unique charms and 
personal qualities. In fact, he combined in himself all of the three functions of great 
men that of: (1) Yuga Karaka; (ii) Devotion inspirer; and (iii) Teacher. A glimpse of his 
sublimity may be had from details of his life given below : 


(i) As a man, Krsna represented the greatest, most perfect and complex embodi- 
ment of the human personality, which could possibly be conceived by human imagination. 
As remarked by Bhagawan Dass (Krsna, p. 35.), Krsna was the typical, perfect Individual 
appropriate to his age, of intense concentration, all round activity, great in knowledge, great 
in emotion, great in action, all together. Krsna is regarded as the noblest of all by the mankind 
« qereqays ', Mahabharata shows that he is summoned by the Pandavas for his expert advice 
regarding Rajasilya sacrifice (Mbh. II. 13.40-42). Besides, during the Rajasiya Yajna itself the 
question arises as to whom amongst the assembled guests, the foremost place ( wé¥rara:) be 
given. Bhlsma to whom the important task of making a decision is entrusted, considers 
Krgna as the foremost man.' In the same work Krsna is represented as ‘ w4qwterr: ’, 
(Mbh. 1.55) endowed with all the good qualities, over shadowing all other great men in respect 
of wisdom, valour and nobility. He is ever truthful. Besides, many references are 
available which speak highly about Krsna’s unique qualities. In A’vamedha Parva, Krena 
himself tells about his qualities of truthfulness and righteousness.? Krsna is also known 
as an ideal playful child, and an incarnation of beauty, and sweetness,? He is an ideal 


1, Mbb, 11.36.27-28 : 
aett sfreq: wrevrat qaar farfered | 
trtarq cred eat geragetrard gfe 
qaetat area FaiteaTeet: | 
wed waferarerfs satfaarfire wrest: 11 
2. Krgoa‘s truthful nature is also hinted out in Mbh, XVI. 61.7, in the words of his father : 
«ry et cerernafafiega: ’ 1 
3. HV, has given luxurious description of child Krspa’s beauty and sweetness, It has often referred 
to his unique charming little figure : 
(i) His unique complexion is hinted out thus : 
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son, an ideal brother and an ideal friend.! Infact, Krsna demonstrates in his own eventful 
life that there is no gap between humanity and Divinity. No wonder then that he is enshrin- 
ed in the hearts of his devotees as their lord. 


(ii) Mahabharata shows that Krgna lived a good old age and had a good number of 
children, as is clear from Mbh. 1.67.55; 221; 11.2.34-60; 11.14.56-60. Thus, Krsna sets an ideal 
example of a sublime householder of his age, as he remains ever fresh, ever playful, energetic 
and ever detached. 

(iii) Krsna was a famous Yog!. He possesses a well balanced mind. He solves 
various complex problems and his tranquility of mind is never disturbed. He never stoopes 
down before failures. The same is traceable from Mbh. VI. 31.3; Mbh. II.4.49-50. He faces 
the complicated problems and worldly affairs, keeping his inner consciousness in the 
blissful region of eternal rest.This is a new type of Yoga practised by him (Mbh. VII.146.68). 
Throughout his life, he shows how men can be Yogls in their practical lives. Krgna is, 
thus,an ideal Mahayogl in active life.” 


(iv) Krsna Katha shows that Krsna was a born reformer. The spirit of social and 
religious reforms manifested itself in Krsna while He was still a small child. The same is 


referred to in, HV. 72-76; Mbh. V.130.46; & VII-11.1-21. ‘ 


(v) As a great religious teacher and an inspirer, Krgna teaches the most non-sectarian 
religion. Krsna’s religion is the summum bonum of all the then prevailing religions of India. 
On the eve of the Bharata war, Krsna immortalized himself as the greatest spiritual teacher by 
singing the Bhagavadglta before Arjuna. 


HV.66.9: 0 femrereqeear ewer em aferary . 


& HV.66.13: 0} mequeen:’ 
(ii) His unique dress is described thus : 
HY. 75.20,21 : 


efereritiaa asthtaa arear i 
wart ware HOT: err TTy, 
a warenefrefgfieraat eave | 
aihormt fe wife: ere ae 
1, Kygna an ideal friend is hinted out by these Mahabharata references e. g., Mbh. VIII. 79.26,27 : 
a fig ever ferrrfor erent) 4 TR: 1 


sfercer: frre: gaitgararrtary 11 
& Mbh, VIII. 79.33,34 : 


wet if © at éfte wed wry eT! 
xfs dweewat gaan weterd FATA: 11 
2. Kygna as ‘Mabsyogeswara’ is treated in the Mbh. V1.31.9; 


* qearrrar ae Tray aerate eFe 1” 
ath atta dae: ahitrirerdt gfe 1 


& Mbh. VII.146 68: 
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(vi) Asa great (saint) ascetic, Krsna is seen performing prolonged Tapasyas and 
meditation and acquiring matchless control over himself. Mbh. III.12-16 refer to Krsna’s 
sublime asceticism : Krsna wandered for 10,000 years on Gandha-madana as a Muni, he 
dwelt on water for 100 years at Puskara, he dwelt for 11,000 ! years at Badari on one leg with 
arms uplifted, subsisting on air; he performed a twenty years Satra on the banks of Saras- 
watl; emaciated and without upper garments he stood for 100 divine years on one leg at Tirtha 
“Prabhasa.”” Krsna practised the life of renunciation. For many years*, he lived a pure, 
chaste and austere life of an ascetic and he is thus the ideal of the ascetics. 


(vii) Krsna is seen as the bravest? of men of his age. His skill and mastery in the 
use of various weapons was admittedly greater than that of Bhisma, Drona and Arjuna, and 
the same makes him the best warrior of the time. Krsna’s skill in warfare may be judged 
from the Mbh.‘ and HV. references to the various wars fought by him. 

(viii) Krsna is seen as a great expert in horse breeding and charioteering.’ His skill 
in the breeding and training of horses is unique, as it is said “gaat wrewtfa’ This trait of Krsna 
is mentioned in Mbh. VII.89; III.183.6; VII.100-12-16; VI.50.50; VI.106.49; VIII.99.11,12. 
It seems that with the help of four horses Saibya, Sugriva Meghapuspa and Balahaka, he 
used to cover the distance between Hastinapura and Dwa4raka. Due to this unique art of 
charioteering, Krsna saved Arjuna’s life many times in the great war. Krsna, also knew how to 
drive the aeroplanes. His favourite aeroplane was Garuda. 


(ix) The part played by Krsna in the Mbh—war shows him as the greatest politician 
of the age. Without his help, the Pandavas could not have gathered their big army of 7 
Aksauhinls. There was every possibility of the Pandava's falling victims to the fatal missiles 
of the enemies and of their being taken captive by the Kauravas. In the same context, 


1. Mbh.—account shows the life span of Krsna at 124 years only. Therefore, whatever Tapasyas 
were performed, the sime were done during the same life span. The long periods given in the 
account are obviously couched in the language which is not understood now and till such times. 
It may be safely assumed that Krgga had performed long Tapasyas lasting for fairly long periods 
during his 126 years life. 

2. Mbh. XIII. 169.4 speaks apout Krspa’s daily morning routine of reciting one hundred Stotras to 
Rude ‘gaa: sraeeara’ qadtstg fated creaia: aredta at free: 4; 
Mbb. XIII.139.10 tells about Krsna’s penance which lasted for twelve years ‘aq W4Tt wateat =n 
srerarfesy’ 
OP. Cit. 159.50 refers to Krsna as undertaking Uparnsu Vrata, just after the departure of 
Durvasd, vafersratgd sreqaty arrecy’ 

3. Mbh. VII. 182.32; 


afeferes g cearfit warqaafceny | 

a atsfea fang atdq at waqaareay 
4. Mbhb, VII; XVI. 6.11-14; HV. Visgu Parva & Bhavisya Parva. 
5. Mbh. VII, 99.7 : 

waferat g cere ciarara Atay 1 

serarennera fa weer freee t 
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teference may be made to Mbh. V. 22.52, 53, 57, 65; VIII, 200; VIII. 71, 74, 101; IX. 61; 
V. 48; VI. 21; VI. 76. These war activities reveal him as a supreme statesman and an 
adept politician. He is rightly termed allegorically the Adhvaryu priest of the war 
sacrifice; ‘ wer awer Ser ew wfrerfa warets orerd wa Her Haraferq wfreafr 11 Krsna is the 
greatest ‘Kitanitijna’ according to the famous Indian Politician Sukr@carya ‘4 gz“tfremaq 
sirgroratet qs: ‘Nitisdra, IV. 1297. The best instances of Krsna’s Kitaniti, may be 
found in Mbh. V. 128.48-50 where he proposes to Dhrtarastra to imprison Duryo- 
dhana, Karna, Sakuni, Sobala and Duhéasana as being the root cause of the enemity 
between the Pandavas and Kauravas. Krsna advocates Kata Nitito Bhima and the other 
Pandava brothers! at many times. His other great achievement in the field of politics, 
is that he united the whole of India which was divided into many kingdoms ever fighting 
with one another, under the overlordship of the powerful sovereign Yudhisthira. 


(x) Krsna is also depicted as an ideal student. He learns medical science along with 
other sciences in his student life. In his later life, he distinguishes himself as a great physician. 
While quite young, he removes the deformity of the hunch woman Kubja (HV. 82.35-36). 
In his old age, he revives the still-born child of Uttara (Mbh. XV. 67.16-24) and also diagnoses ~ 
the cause of Arjuna’s falling health (Mbh. XV.97.8). 


(xi) Krsna when quite young, takes up this great task of History-making when after 
killing Kathsa, He restores the throne to Ugrasena and looks himself after the kingdom. 
Krsna manages to get the neighbouring turbulent Yavana king killed by Mucukunda. 
He set up a new kingdom at Dwa4raka@' which city he built by reclaiming land from 
the ocean by a tact of Engineering. There he set-up sort of a republican Government® 
( #7). In the Bharata war Krsna, by his expert statesmanship, succeeds in bringing about 
huge destruction of evil forces. He finishes the rest of the evil force at Prabhasa. Thus, 
by breaking the last military power of the day, Krsna provides a chance to the peaceful 
tradesmen and the agriculturists. He introduces new flowers like the Parij&ta into the 
country, which he brought from heaven (The heaven described in the HV. 119, may be some 
other beautiful country of the earth.). 


1. MDh.EX.58.4 : eftatereg enter quanta a Rexfir 1 
wants 3 gered grate qatetq 1 
Mbh. 1X.61.67 : aw at gfe weed aaa arrferat fey: 1 
frrearaearersttard aga: weratsfiret: 11 
2. The description of Krsna’s hand-made Dwsraka in Mbh. IJ. 14.15: 
+ ate ident tHe TTT | 
feratsf geat qetq: fie qftorngreet: 11’ 
3. Republic Government or an oligarchy or an oligarchical republic set up by Kyyna, laid power in 
the hands of ‘Andhaka-Vrsgis 
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(xii) Krma had over a hundred of names and epithets attributed to him on account 
of his personal qualities and various deeds performed by him during his life time. The 
greater number of the names and epithets acquired by Krena shows his superiority over 
all other known greatmen. 


Finally, it may be concluded, that no other life recorded in the scriptures, appears more 
intense and sublime than that of Srl Kyyna. The HV., depicts him particularly as a sweet, 
playful child, ever fond of dancing, merry making, and flute playing. The Mbh., depicts him 
as an attractive handsome personality of remarkable bodily physique and extra-ordinary 
mental faculties. It also shows that Srl Krma was daring and irresistible like the thunderbolt 
towards his opponents and was a wonderful specimen of perfection in all walks of life. The 
drama of his life is full of thrills which provide material for all emotions and sentiments (<#).* 


1, ¢ Chisegees pyre great Ateareer | 
warreesy dtree: eres: aM: 11° Set Tika on BhP. X.43.17. 
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APPENDIX I 
A NOTE ON THE ASURAS KILLED BY SRI KRSNA 


To many, the episodes describing the death of various Asuras or demons? at the hands 
of Krsna, appear only ‘figurative descriptions’ of the wild beasts said to have been killed by 
Krsna in his early days, and to others these may appear as simple inventions of an unsophisti- 
cated age just to emphasize the Divinity of Srl Krsna as a Divine child. 


The implication of these exploits may be that these Asuras mean the wicked Instincts 
or they represent the evil minded persons of the world, who always do mischief to others and 
that some of them were adept in Black Art. According to the ‘Larousse Encyclopaedia of My- 
thology’ (London Press, 1959, p. 349), “the Indian conception of demons is special to them, as 
they represent essentially Beings gifted with a remarkable mysterious power.” 


According to the purpose of Avatara as described in the Gita, the Asuras who were 
destroyed by Lord Krsna in his life time, represent the wicked persons ( faarara-qeqarq ). The 
wicked Asuras, who are represented to have been killed by Krsna, are not the external enemies 
of Beings but the internal enemies within all the Bsings in the form of evil desires, and evil 
tendencies, which cause the oppression of the Bzings. These are : desire, anger, greed, 
delusion, envy and pride. The same concept of Asuras is also well delineated in Chap. XVI 
of Gita in the form of Asuri-Vrtti or the lower-nature which comprises the vices of ego, the 
false teaching, pedantry, hypocrisy, lust, envy, greed etc. 


1. This brief note on demonology as gathered from Kr39a Kathg, is however, appended to give an 
idea as to how this concept having roots inthe vedas [R.V. VI.20.4; 39.2; x.108] was fully 
developed later on. 
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APPENDIX IL 
A NOTE ON THE ASTRAS (WEAPONS) ASCRIBED TO KRSNA IN THE MBH. 


The Allegorical Significance of the Astras : 


The weapons which are ascribed to Krsna in the Mah@bh@rata are all symbolic accord- 
ing to the allegorical view. His discus (Cakra) represents sun as well as the circle of Time. 
Those who blasphemed Krsna are shown to have lost their lives not at his hands through the 
weapon discus, but through the circle of Time which was represented by this weapon. Or 
Deities’, ‘will to be’ is symbolised by the discus. The Cakra is also said to represent the Veda; ! 
while Krgna’s Gada ‘Mace’, is the Goddess Kalika and the moon; while the bow of horn is 
the May& of Visnu and the conch or Sankha is the seat of sound (N&da). It, therefore, stands 
for ‘Purusa’ or consciousness which also can destroy ignorance. It is said to denote casuality 
also. The Garuda or ‘Eagle’ with which Krsna is associated, also is representative of the 
cycle of time. 


Keeping in view the symbolic explanation of all the weapons used by Krsna in the 
Mah®bharata, it follows that the same had been assigned to Krsna after he had been complet- 


tely identified with the Supreme God Visnu, the Sun-God with whom all such symbolic 
weapons denoting the same implications are attached. 


Historical Aspect : 


Having given the symbolic signification of the weapons of Krsna, the description of the 
same is given here to judge their historicity ; 


(i) Cakra (discus) : In Mbh. 1.225.24-28, Krsna is said to have obtained this weapon 
from Agni (Discus of Krsna, occupying a space full of five cubits in diametre, capable of being 
hurled at the foe according to the wish of the wielder himself... etc.). This weapon seems 
to have been in use in India to the end of the seventh century A.D. The Arab invaders of 
Sind of that time have recorded that the weapon when flung by the Indian warrior could 
completely cut through the neck of a horse severing its head (C.V. Vaidya, ‘Medieval India’). 


(ii) Mace (Kaumodaki Gada) : This weapon was given to Kryna by Varuna (Mbh. 
1.225.24-28). This is an ordinary weapon, and if used tactically, can smash the opponent. 
This weapon was used mostly in duel fights. 


1, Symbolically, the Cakra of Krsna also may represent the ‘space’ or ‘consciousness’ or the think- 
ing-faculty of man, who is out to discover thc truth, to destroy the ignorance and wickedness 
and to return to its own accord into the hand of its owner. 
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(iii) The bow (Saraga) : Kysna had obtained this bow from heaven at the time of his 
expedition against Jar&sarndha (HV. 91-99). Sarnga bow, as its name signifies, was a bow 
made of some horn. 


(iv) Garuda; This was a vehicle used by Krgna variously for reconissance worh (HV. 
110) as well as for transportation from one place to the other. For instance, HV.118.36 tells 
that Indra while giving Krga this vehicle, told him that it will take him to Pragjyotiga in his 
expedition against Naraka, the ruler of that place in modern Assam. Thus, it looks that 
Garuda was a sort of airship capable of cruising in the sky, and resembling in shape to 
Garuda. 


(v) Chariot: The chariot of Krsna had an emblem Garuda (HV.90.82 : qy% sTerTeq- 
mm) and Krsna is sald to have obtained it from the heaven along with the four horses 
named Saibya, Sugriva, Meghapuspa and Balahaka. The chariot along with the horses is said 
to have risen to the sky just before the end of Krsna (Mbh. XVI.3). The chariot was a very 
effective weapon and it may be compared with the modern tanks now used in the wars. 


(vi) Conch (Péftcajanya Saakha) : This signalling type of instrument was obtained by 
Krma as a result of expedition in the western seas for the purpose of the recovery of his 
Preceptor’s son (HV.88.17). It was named Paficajanya after the name of its master (Paifica- 
janya Asura). 


Note : This brief appendix is an introductory note on the weapons used in the Mabibhdrata age, which 
is a theme of great importance; and deserves fresh investigation and thorough probe in the light 
modern discoveries. 
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APPENDIX III 
ADDITIONAL REFERENCES TO KRSNA IN THE MAHABHARATA 


(a) Krsna’s spiritual efforts for the victory of the Pandavas : 

Krana is said to have made Arjuna address various Stotras to Durg& (VI.23); to God 
Siva (VIIL21.13). He made the Pandavas to pay obeisance to Bhisma and Drona before 
the commencement of the war. 


(b) Krsna asa charioteer: Krsna did the job of an efficient charioteer (VI. 59.60; 
‘VI.106.49; V1I.91.32; VII.99-100; VIII.51.52). 


(c) Krsna took acti~e part in the war: Krgna attacked Bhisma (VI.59.91) once with 
his discus and at the other time with a mere whip. Krsna received Vaisnava missile of Bhaga- 
datta (VII.29.32-43). His intentions are also shown in the Mbh., to kill Bhisma, Duryo- 
dhana and Karna (VII.71). 


(d) Krgna’s Physical Injuries: Numerous injuries were received by Krsna from 
Bhisma, Asvatthiman, Susarman, Srutayudha, Drona, Krpa, Jayadratha, Vrsasena, Uliika, 
Satyadeva, Karna, Dandadhara, Danda and others. Krsna was stupefied by Sakuni. 


(e) Krsna tactfully guided the Pandavas : Mbh. VII.163.46; VII.73.57; VII.148; VII.174; 
VII.180; VI1.200; VII.202; VIII.67; X.12-16; [X.63. 


(f) Krsna encouraged the Pandavas with his tactful speeches : Krsna encouraged Arjuna 
to slay Bhisma (VI.22.59); Bhagadatta (VII.29); Jayadratha, and many other warriors. His 
calls for help saved many allies from death at the hands of the Kauravas. (VII.139; VII.142.) 

(g) Krsna consoled many in distress: He consoled Subhadra (VII.77.10); Uttra (XII. 
1.16); Yudhisthira dejected at Ghatotkaca’s death (VII.184); Yudhisthira (X.17.18); Draupadl, 
Gandharl, and Dhrtarastra. Krsna was the first person to congratulate the Pandavas on 
their success (VII.120.65; 149.150; 181; VIII.55, 98, 100, 101; IX.63). 


(h) Xrgna identified with the supreme Godhead : 


Mbh.I. 64.141-146; 68-39-54; 68.151; 214.32,33; 227.55,56; 238.10. 

Mbh.II. 1.21; 13.43; 36.10,11; 39.13-20; 41.6 ff; 62.9; 63.14; 67.42; 70.52; 90.43,49. 

Mbh.III. 12.10; 45.26;46.38; 86.25-28; 192.53; 202.18; 264.8-15; 273.72; 311.28. 

Mbh.V. 7.24; 7.36; 11.33; 22.10; 22.30; 48.84,88; 53.3; 67; 68.3; 69; 70; 82.36; 83; 
86.3; 90.67; 107.14,15; 130.55-67; 139.4-6; 169.16. 

Mbbh.VI. 21.11, 14-16; 25-42; 52.96,97; 65-68; 98.14-15; 106.62,64. 

Mbb.VII. 10.76; 29.34; 33.12; 49.1; 79.9; 83.10-20; 143.60; 150.5 ff 

Mbh.VIJI. 23.61; 65.1; 72.14; 83.65; 101.29.34. 
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Mbh.IX. 18.27; 63.12. 


Mbh.XII. 42; 45; 46; 51.15; 53.25; 110.35-38; 206; 208.1; 212; 286.60; 348.24-54 


(Krsna as an Avat&ra); 350; 352. 
Mbh.XIII. 263. 
Mbh.XIV. 52.6; 54; 55.4, 5, 7-14, 38, 39; 68, 
Mbh.XV. 33.11. 
Mbh.XVI. 5.28. 
Mbh.XVIIL. 5.23. 
(I) Krsna Identified with Narayana 
Mbh.I. 1.198; 68.119; 238.24; 250.8,9; 254.18. 
Mbh.II. 89.45. 
Mbbh.III. 12.46-48; 40.1-3; 45.18,19; 84.6; 126.19, 273.31,82. 
Mbh.V. 49.19; 96.49. 
Mbh.VI. 23.18; 121.32. 
Mbh.VII. 11.41; 77.2; 80.9; 80.51; 201.14; 202.53. 
Mbh.VIII. 59.19; 92.13. 
Mbh.-XIII. 252.55, 56; 273.44. 
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APPENDIX IV 
STATEMENT OF WARS FOUGHT BY KRSNA 


Krsna’s life has been throughout eventful. He was a relentless fighter. The following 
is the statement of wars fought by him : 

(i) Firstly, Krsna waged war with Jarasarndha, the king of Magadha seventeen times 
and each time Jarasathdha was defeated (HV. 89-98). 

Gi) Krsna had to fight with Srgala, the king of Kuravirapura, who had challenged 
Krana’s insignia ‘Vasudeva’. Krsna killed the Srgala king with his weapon Cakra (HV. 99.). 

(iii) A war took place between Krsna and his brother in-law Rukmi. In this war 
too Krsna defeated Rukmi, but spared his life at Rukmini’s request. (HV. 115; Mbh. IIL. 
12.32-34). 

(iv) Asa result of the dice-play, a war took place between the Vrsnis and the Vidar- 
bhas in which Krsna killed Rukm! (HV. 116 and Mbh. V. 48). 

(v) Krsna waged a war against Naraka D&nava of Pragijyotisapura in order to 
procure the ear-rings of Aditi, the mother of gods. HV. says that Krsna reached Pragiyoti- 
sapura with the help of an aeroplane named Garuda ‘ srrdétt: afetaedt aaatdisafer: * 
HV. 118). In this war, Krsna assisted by Sakra (Indra), killed the Danava king Naraka 
(Mbh. V. 47.74-78; 48). 

(vi) Krsna fought with Indra when the latter refused to give him the celestial 
Parijata-tree (HV. 128; Mbh. XIII.149). 

(vii) HV. makes a mention of Krsna’s wars with ‘Satapura, Andhaka, Nikumbha and 
Vajran&bha who were all killed by him. (HV. 137, 140, 141, 145 and 152). 

(viii) Krsna had to fight a fierce war in his old aye with Bana, the king of Sonitapura. 
In this war, too, Krsna defeated the opposite party badly (HV. 179). 

(ix) Krsna fought war with Varuna in order to get back the cows of Bana. The war 
resulted in a compromise. Krsna, it is said, being pleased with Varuna’s truthful nature, 
spared his life and he did not take back the cows also. (HV. 182). 

(x) Krsna fought a war with Ekalavya, the king of Nisddas, who was also defeated 
by him. (HV. 280; Mbh. V. 48]. 

(xi) Krsna fought war with Paundraka king and killed him. (HV. 282). 

(xii) Krsna waged war with Harhsa and killed him. (HV. 311). 

(xiii) _Krsna’s war with Salwa, the king of Benaras is referred to in Mbh. III.14-18; 
V.47-73. 
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(xiv) Mbh. 1.22, refers to Krsna’s war with the inhabitants of the Kh&ndava forest. 
In this war Krsna was assisted by Arjuna. 

(xv) Mbh. III.12.32 —34, makes a mention of other wars fought by Krsna with Kr&tha, 
Sigupala, Saibya, Satadhanva, Jarasaradha, Ahavrti and Jaruthi, Indradyumna, Yavana king 
Ksgeriimata, Bhoja, Gopati and Talaketu who were all killed by him. 

(xvi) Mbbh. V. 11, makes a mention of many wars fought by Krsna against the Angas, 
the Vangas, the K@lingas, the Kagas, the Koéalas, the Vatsyas, the Gargias, the Karusas, the 
Avantis, the southerners, the mountaineers, the Cholas, the Pandas, who were all vanquished 
by Krana. 

(xvii) Mbh. V. 48, tells that Krsna smashed in the wars, the Gandharas; the sons of 
Nagnajit; and the Kalingas. 
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APPENDIX V 
GLOSSARY OF TECHNICAL TERMS USED IN THE STUDY 
(i) Percipient: One who receives or attempts to receive a telepathic message or a 
vision. 
(ii) Receiver: The human brain when it receives telepathic messages and perceives 
telepathic visions is a receiver. 


(iii) Transmitter: The human brain when it transmits Telepathic messages and 
visions is a transmitter. 


(iv) Vision: Apparition which has a telepathic or other paranatural cause. 


(v) Illusion: or Hallucination is Awareness of self imagery of experience of sensa- 
tions which have no external physical cause (i.e. seeing a man when no man is there). 


(vi) Sub liminal: Beneath the threshold of consciousness. 
(vii) Pre-cognition: An Alternative for fore-knowledge. 
(viii) Fore-knowledge : Non-inferential knowledge of future event. 

(ix) Clair Voyance: Literally, ‘Clear Seeing’. The alleged power of perceiving 
physical as distinct from mental events in para-normal fashion. [‘Arvadhajnana’ is its 
Sanskrit equivalent ] 

(x) Telepathy: Literally, ‘‘Far Seeing”. The communication of impressions of any 
kind from one mind to another, independently of the recognised channels of sense. 

(xi) Para-Psychology: Beyond psychology. 

(xii) Psychic Science: Science of the Soul ( sreafers fier ). 
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APPENDIX VI 


KRSNA-KATHA 
AS REVEALED BY THE FRESH INTERPRETATIONS 


Regarding how far the study embodies the results of new research or observations 
and in what respects the same appear to have presented Krsna-Katha as characterized by 
fresh interpretations, is given here-under a list of the events of the life-story of Krsna, which 
looked quite absurd on their very face on account of poetic hyperboles, myths, legends, and 
elements of miracles and allegory mixed with them. These incidents have all been interpreted 
a-fresh mostly from the angle of Para-psychology, Symbolism, and allegory and as a result 
there-of not only the correctness of many of the incidents has been proved, but also 
that the source-books containing their narration are equally authentic and worthy of credence. 


These incidents were looked upon previously as fictitious and absurd. By proving 
correctness of the same incidents, the life-story of Krsna will no longer be looked upon as 
absurd or un-historical, and where fact stands distinguished most olearly from fiction in the 
form of legends, myths, and allegorical episodes, which were inserted by later writers with 
the avowed purpose of glorifying Kryna after he had been identified with the Supreme 
God Visnu. 

Incidents containing elements of ‘Miracles’ which have been explained with the new approach 
from the angle of Para-Psychology and the experience gained in the scientific field : 


(i) The Birth of Lord Krsna in ‘Divine’ form. 
(ii) The Virata-Svarapa of Krsna and grant of the divine eye to DhrtarAstra. 


(iii) Revival of the ‘Still-born’ child of Uttara, 


Incidents containing the elements of allegory, which have been proved to be mere allegorical 
fictions : 


(i) Krsna, Gopts and the Hallisaka-dance. 
(ii) Krsna and his 16108 wives. 
(iii) Kygna’s ignoble death. 
(iv) Krsna upsetting the cart. 
(v) Krena destroyed Pitana. 
(vi) Krsna humbled Kaliya. 
(vii) Krsna killed Dhenuka. 
(viii) Kygna’s uplifting of the Govardhana-hill. 
(ix) Krsna killed Arista and Kedi. 
(x) Krsna gave back all the 4 sons of a Brahmana. 
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Incidents, which are partly historical and partly allegorical, have been interpreted as 
such and these have to be treated historical, after extracting the allegorical portions. All 
incidents of the HV., excepting those at serial Nos. A(1), (2), (3), (5), (6), (7), (8), (9), B and 
C (7), and those of the Mbh., fall under this category. These have also to be considered as 
historical excepting such of their portions as have been explained allegorically. 


The life-story of Krgna also contains references to the concepts of (i) Incarnation or 
‘Avatara’; (ii) Re-incarnation or re-births; and (iii) the belief of the ancients in the efficacy 
of curses and boons. It has been proved that the ‘Avat@ra’ theory of the Hindus is hypothesis 
only, that the theory of re-incarnation is quite correct; and that the belief of the ancients in the 
efficacy of the curses and boons, particularly those relating to Kryna, is quite hollow and bogus. 


The age of Krsna has ever remained a riddle. Some of the scholars in the past have 
estimated the date quite incorrectly and their divergent results range in between 575 B.C. to 
6000 B.C. (And some have even brought the date as low as 1575 A.D.). The writer claims 
to have found out the correct date and thus solved this riddle once for all by establishing that 
the traditional date of the Kali-Yuga is correct. The age of Krsna stands established in 
relation to the date of the commencement of Kali-Yuga, since it commenced 36 years after 
the death of Krgna. 


Regarding many of the Krsna Problems dealt with in some details in chapter IV. e-g., (i) 
Historicity of Krsna, (ii) Identity of Krsna, (iii) Divinity of Krgna, (iv) Why and how Krsna was 
identified with Vasudeva, Gopala, Visnu and Narayana, (v) Authorship of the Bh.G. and 
the Anu Gita, although the writer does not claim to have added any new finds of her 
own in the treatment given by her to all of the said problems, yet she certainly claims to have 
presented them in a form so that the problems in question now look solved finally. 


Krma-Kath® is a matter of fact and history, and India, unfortunately, possesses no 
history. The Sage Vy&sa, is said traditionally to have composed the original ‘Jaya’ comprising 
only 8800 Slokas to commemorate the victory of the Pandavas, and Krsna appeared in it only 
where he was actually connected with the relevant incidents. According to the new discovery 
of the fact that Vyasa had composed the original Jaya of only 4400 Slokas, it becomes 
obvious that the Krgna-Kath@ in its primary stage must have been quite brief and short. And 
since Krsna-Kath® in its extant form is quite detailed and voluminous, it follows that it had 
undergone many changes in the form of additions made into it by subsequent writers. The 
development of Krsna-Katha has been studied in all details in Chapter I, and it may be stated in 
complete agreement with the views of Pusalkar, that many of the said additions in the Krana- 
Katha were made by the Bhrgus, a Sect of the Brahmanas. 


The credibility of the source-books of Krsna-Katha has been considered in Chapter II 
wherein the views of various scholars on the same point both against and in favour, have been 
considered and finally it is concluded that both the Epic Mbh., and the HV., are authoritative 
works of the Hindus and are quite woithy of credence. 
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The Study of the origin and development of Krgnaism has revealed that this 
new cult came into prominence only after the Acdryas of South had introduced the amorous 
element in the ‘Bhakti’ cult, which naturally appealed to the illiterate masses, and that the 
Krgna-cult in its developed form had made a great impact on the society, since it tended to 
minimize the supremacy of the Brahmanas over the other castes, for according to the teachings 
of Krsna-cult, all persons irrespective of their caste or creed could attain unity with God 
through Krsna Bhakti alone. 


It would be emphasized that in the past, efforts were made by many eminent 
scholars to solve the ‘“‘Kygna Problems”. Of them, A.D. Pusalkar, and S.N. Tadpatrikar, 
who have made some real contribution, deserve special mention. These eminent scholars had — 
both made lot of labours, yet they did not touch all of the details. It may be, therefore, 
tightly claimed that the theme under study has been touched in all details, and is being pre- 
sented in a form in which all the Krsna problems look solved. 


Krgna’s life” story is really very illusive. Orientalists have, in the past, made many 
vain attempts to know Krsna properly, as is clear from the fact that not only there exist many 
commentaries on the source books viz., the Epic Mbh., and the BhP., but a vast literature on 
his life story has also since sprung up. As indicated above, the writer claims to 
have presented Krsna in his true colours for the first time. Some of the bold observations 
made by her will not find acceptance at the hands of the ‘devouts’ who fully believe in the 
“Avatara-hood’ of Krsna, and the various exploits containing the element of miracles. To all 
such persons, she has nothing but sincere apologies to offer for having been bold to re-interpret 
some of the old facts from quite a new angle, and thereby saying something which runs contra 
to their age old beliefs and convictions. 
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APPENDIX VII 


GENEALOGY TABLE OF KRSNA 
[ef A.LH.T., PP.105-7 & 332. ] 
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